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INTRODUCTORY NOTE 


The Yajur-veda occupies an unrivalled, place in tlie 
Divine tradition of Hinduism, as it forms tlie liturgical 
“text guiding the Adhvaryu to institute the sacrificial 
worship. It is handed down to us in two recensions, the 
Taittiriya^ and the Vajasaneyi, of which the earlier and 
the more important one is the first. There is a Sarnhita, 

^ An interesting story is nairrated in the Mahabharata, XII. 319, 
.and the Visnupnrana, III. 5, tracing the origin of the name 
Xaittiriya. Vailampayana, a prominent disciple of Vyasa and the 
first teacher of the Yajur-veda, inciarred the sin of Brahminicide 
by failing to attend a council of the sages on the Mount Meru, 
-where he was obliged ^ to go by appointment. To get absolution 
from the sin he requisitioned his twenty-seven disciples to perform 
the necessary expiation. His maternal nephew, YajfiLavalkya, 
aremarkable for his piety and obedience, volunteered to do all that 
was needed to be done, himself alone, and spoke slightingly of the 
co-disciples, imputing to them incompetence. Vaisampayana took 
offence at this effrontery and bade him to give up^ the Veda 
committed to him. Yajhavalkya remonstrated that it was only 
partiality for his Ouru which prompted him to say as he did. But 
that did not satisfy the sage. Yajhavalkya consequently had to 
•disgorge the Veda in a tangible form, stained with blood. At the 
behest of Vaisampayana the other disciples temporarily trans- 
formed themselves into partridges (Tittiri) and picked up the 
leavings. This connection with the Tittiri birds entailed on this 
Veda the epithet Taittiriya. With a nonchalant bearing Yajha- 
valkya at once turned away from his uncle and proceeded to do 
intense austerities to propitiate the Sun-god, by whose grace he 
.got the same Veda in a different shape known by the appella- 
•tion Vajasaneyi. Isavasya and Bj-hadaranyaka Upanisads belong 
ito this branch of the Yajur-veda. The colossal genius of Yajha- 
valkya is wonderfully evident in the strikingly original thoughts 
that he has revealed to the philosophic world fc. the latter 
Upanisad. 
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a Brahmana, and an Aranyaka for the Taittiiiyaka 
branch of the Yajur-veda bearing great formal affinity* 
The seventh, the eighth, and the ninth Prapathakas- 
(chapters) of the Taittiriya Aranyaka, known under the 
titles Siksa-vallJ, Ananda-valli, and Bhrgu-valli, con- 
stitute the Taittiriyakopanisad. These chapters are 
subdivided into Anuvakas (Lessons) made up of a few 
crisp sentences, with measure and rhythm, meant to be 
learnt and chanted as a unit. According to the current 
editions of the book there are thirty-one Lessons in the 
whole Upamsad distributed, twelve, nine, and, ten. 
respectively, among the three chapters. The concluding 
Prapathaka of the Taittiriyaranysika is caUed Yajniki or 
Mahanarayana Upamsad, and is sometimes treated as a 
sequel to the Taittiriyopanisad. 

While the whole of the Taittiriya-yajur-vedais studied 
with proper accent and employed in ceremomal worship 
in South India even today, at least to some extent, the 
Taittiriyopanisad alone is more popular than the earher 
portions of this branch of the Veda. This hallowed 
tract has clothed in sublime and lucid language gleams, 
of supreme insight which have subsequently developed 
into lofty philosophy expounded in many volumes. In 
all probability, this was the first Upamsad which. 
attracted Sri Sankaracarya to expound, and the fact 
that he cited from it 147 times in his Brahma-sutra- 
bhasya speaks volumes for its authoritativeness. The 
Acarya’s successors like Suresvara, Sayai^, Sankara- 
neinda, and Acyutakrsn^anda, also promoted its study 
by writing elaborate annotations on it. A brief account 
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of the subjects treated in the Upamsad is presented 
below in order to guide the fresh reader through the 
n.pparently disconnected and even incongruous Lessons 
in the various chapters. 

The Upanisad starts with a propitiatory chant ad- 
dressed to the cosmic powers like Mitra andVaruna 
to ward off all possible obstacles on the path of the 
seeker of Brahmavidya. A brief account of the prin- 
ciples of Vedic phonetics is then given so that the 
student may not attach himself to religious demerit by 
the incorrect utterance of the sacred text, and that he 
may not fail to grasp rightly or'sufEciently the meaning 
of the text learnt. The meaning of the Vedic text can 
be understood well only if proper attention is paid to 
accent, quantity, rhythm, sequence, and the exact form 
of the speech sounds; and constant reflection and 
■enquiry into it alone will engender divine wisdom and 
deliverance from the perils and pains of life. 

Reflection and enquiry can be conducted fruitfully 
only if the mind is made pure by meditations. The 
third Lesson therefore proceeds to formulate suitable 
meditations with an initial prayer for Yaias (renown 
resulting from good acts) and Brahmavarcasa (spiritual 
resplendence). With the prowess and glory bom of 
the study and practice of the Veda, meditations become 
effective. They are given in a series so that the mind 
may rest upon them and gam steadiness. The thoughts 
of the worshipper entangled in the intricate domestic 
and religious rituals are lifted out of them and released 
in the vast sphere of cosrmc contemplations. The great 
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things of the phenomenal existence, like the luminaries, 
the worlds, education, generation, and speech, are to be 
reflected upon and the relations subsisting among their 
components, are to be realized mentally on the analogy 
of Samhita, or grammatical coalescence. Rewards such 
as children, cattle, food, knowledge, and longevity are 
invariably mentioned after the various meditations to> 
attract the ritual-engrossed mind to subtle thinking. 
The importance of material good in the spiritual evolu- 
tion of the aspirant is also sufiiciently stressed by this. 

The fourth Lesson brings to the foreground the 
necessity of intelligence' and wealth; here the prayer 
‘ May He invigorate us with intelligence ’ (Medhaya. 
spjnotu) significantly precedes * Bring m prosperity * 
(Sriyam avaha) . For, if the mind is barbarous, wealth 
is only a dragging weight. A sublime prayer is there- 
fore addressed to the Godhead, represented and sym- 
bolized by the holy syllable Om, asking for tenacious; 
memory, able body, sweet speech, vast erudition, and 
general fitness to receive the bliss of immortality. The 
prayers formulated next for offering oblations express 
indirectly the eagerness of the true spiritual teacher 
to transmit wisdom to an increasing band of calm, self- 
controlled disciples; his prayer for copious wealth in 
cloth and kine, and food and drink, has for its motive 
only the maintenance of the dependent disciples. We 
witness at the close of the Lesson the longing of such 
an enlightened teacher to share among a multitude of 
worthy candidates his knowledge, expressed beautifully 
in these words : As water flows downwards, as months 
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go to make up the year, so may numerous celibate 
students hasten to me. It is only a genuine teacher 
commissioned by the Divine Power that is gifted with 
this capacity to commimicate spiritual wisdom so widely 
and effectively. From the heart of such a Guru alone 
can gush out the sublime prayer: O God, may I enter 
into Thee; may Thou manifest m me and take posses- 
sion of me; may I be cleansed of all defilement in Thy 
Self having a thousand manifestations. 

The fifth Lesson teaches about the mystic expression 
* Mahab ’ — ^the fourth Vy^rti — ^revealed by the sage 
Mahacamasya, who has identified it with the Absolute 
behind the world. A fourfold meditation, establishing 
subtle relations among the cosmic regions and some 
vital and intellectual functions, is given m this connec- 
tion. The aim in formulating such a meditation based, 
on the four Vyahrtis is to create a higher capacity m 
the Upasaka to fix his attention upon the Supreme 
Being and to gain certain prescribed objects of desire. 
In the next Lesson some details accessoiy to the above 
meditation are given first, which is next followed by 
M^acamasya’s exhortation to his disciple, Pracina- 
yogya, to concentrate his thoughts on the effulgent, 
immortal, intelligent Person, in the bright space of the 
heart. It is further stated that at the time of final 
departure the embodied spirit passes on to the crown 
centre through the region of the uvula near the upper 
palate and umtes itself with the Supreme Lord. Here 
we get in an embryomc form the earliest reference to 
the ascent of the Jiva from the space in the heart to the 
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crown and its final merging in the Deity — a doctrine 
taught at length in later worlcs on Yoga. The object 
of devotion and union here is the Immortal Brahman 
whose body is mfimte space, whose essence is Truth, 
whose dehght is the vital force, whose mind is bhss, and 
who is peace consummate. 

Beginmng with a meditation on the three external and 
the two internal groups of five members such as fire, 
air, sun, moon, and stars, the seventh Lesson supplies 
some specific thoughts helpful to educate the mind 
lacking in philosophic culture to get a sense of the unity 
encompassing the visible and the invisible, through the 
contemplation of Brahman mamfest as the universe. 
The next Lesson magnifies the Pranava, declared as 
the designation of God, Personal and Impersonal and 
recommends it as the most advanced and lofty symbol 
■of meditation. 

The ethical principles and practices which the student 
■of Brahmavidya is under obhgation to live are clearly 
and pointedly stated in the ninth and the eleventh 
Lessons Let the aspirant be dutiful, meditative, self- 
controlled, cahn, hospitable, worshipping, humane, and 
ever mtent on seeking and imparting sacred knowledge. 
The views of three ermnent sages, Rathitara, Pauruhsti, 
and Naka Maudgalya who embodied the virtues they 
advocated, are now recorded almost with a personal 
touch, to inspire special reverence and regard for them. 
The first sage had a partiality for truthfulness, the second 
insisted on devout austerity, and the third exalted, above 
all, learning and teachmg of the scriptures The famous 
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parting exhortation given by the Guru to the disciple 
comes in the eleventh Lesson. The latter is admo- 
nished to speak always the truth; to fulfil all general 
and specific duties, to keep in memory what has been 
studied, to bring to the teacher as a gift what he 
considers dear; to marry and provide offspring to 
continue the family line; to be zealous in the achieve- 
ment of spiritual and temporal welfare; to be ever 
active in seeking and imparting spiritual instruction; 
to be mindful of the Gods and the ancestors; to pay 
divine honour to parents, teachers, and guests ; to seek 
only what is above blame, to copy from the elders 
only their worthy practices and not their errors and 
imperfections; to go near such as are exalted above 
one’s own teacher in Brahminhood with bated breath 
and an attitude of rendering service; to make gifts 
with reverence, hberahty, modesty, divine dread, and 
friendly feeling; and to follow in the footsteps of the 
thoughtful, zealous, efficient, kindly, and righteous 
Brahmanas when confronted with doubt regarding 
one’s duty and conduct, especially when the person to 
be dealt with is under interdict. This, the Upanisad 
■declares with a majestic note of emphasis, is the essence 
of the Veda, the counsel and command — this must be 
obeyed by all. 

The tenth Lesson introduces a cleavage in this general 
trend as it forms a monologue by the sage Tri^anku 
arapt into a supersensuous trance. He reports his ex- 
perience thus : I vitalize the Tree of the Universe, like 
a shining mountain-peak I rise above all temporal 
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conflicts, my glory extends up to the heaven. The 
exalted One making me pure, I am the very immortal 
One as He is in the sun; I am a treasure of unsurpass- 
able value. I am the intelligent, the immortal, and the 
imperishable One. This celebration of Self-illumina- 
tion is prescribed as a substitute for Svadhyaya, or 
sacred study incumbent on the seeker after spiritual 
good. 

The last Lesson of the chapter repeats the opening- 
peace-chant in a slightly altered form, offering grateful 
reverence to the same deities who have helped in 
realizing the truths taught in the whole Valli. The 
purpose of the entire chapter is to prepare the spiritual 
aspirant for the intuitive realization of Brahman by 
generating m him a strong desire for it, accompanied 
by a condition of absolute mental and moral purity. 
The next chapter therefore enshrines the heart of 
Brahmavidya. 

The transition from the first to the succeeding two 
Vallis — which Sayana brings under the appellation 
Varuni Upamsad — ^is that of worship to wisdom, or 
theology to philosophy. The two chapters have the 
same peace-chant, expressing the common longing of 
the teacher and the pupil for unfailing mental accord, 
same share of divine nourishment and protection, and 
equal energy in work, and vigotu: and brilliance in 
study. The second Lesson then actually begins the 
Valli with the memorable mzixim: He who knows 
Brahman attains the Supreme. This key-sentence 
reveals in a flash with aphoristic brevity the What, 
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Why, and How of all Vedanta. The proposition is. 
then explained by means of a verse cited as authority: 
He who realizes in the lofty space of his heart Brahman, 
defined as existence, intelligence, infinitude, attains all 
desires together, as Brahman the omniscient- This 
fulfilment of all the wants of the aspirant, in and. 
through Brahman, would not be possible, if he were 
entirely different from Brahman. The succeeding four 
Lessons therefore delineate the progression of the- 
universe and man from Brahman in the evolutionary 
order. It is worth while to take special note of the fact, 
that the same Reality stated at the head of the passage 
by the term Brahman is resumed by the term Atman 
in the sequel, emphasizing their identity by the use of 
the pronouns ‘ that ’ and ‘ this 

Physically man is an evolutionary product of the 
Atman-Brahman Reality through the gradations of 
ether, air, fire, water, earth, vegetation, and food; and 
spiritually the same Reality miraculously enters into- 
his embodiment ensouling it. Either way, human 
personality has no other foundation but Brahman, and 
so it is possible to realize Brahman as the aspirant’s 
own Self by proper investigation within, taking the 
psycho-physical pci^onaliiv as the indicator. The 
famous Doctrine of the Sheaths is enunciated here with 
this end in view. Having the idea of a bird in mind, 
the elemental self of man is pictured as possessing a 
head, two wings, a trunk, and a tail for the sake of 
vivid comprehension and for emphasizing the relative 
importance of the various limbs. The elemental self 



12 


TAITTIRIYOPANISAD 


•ensoxils the vital self ; the latter ensouls the thinking 
self, which ensouls the knowing self, and this last one 
ensouls the bliss self — all of which are founded on 
Brahman residing five layers deep. Although the 
non-elemental selves have no form of their own, being 
non-material, they too are supposed to have the head, 
trunk, wings, and tail as they infill the physical body; 
this supposition helps to stress the importance of the 
components of even these subtle bodies and arrive at 
the tail or foundation in Brahman, lying beyond the 
fifth, i.e., the bliss self. The figure is meant only to 
teach that Brahman is the core of the personality of 
man, and it is not therefore to be taken as an actual 
figure like the Pandora’s Box; for Atman is not confined 
inside the sheaths as the seed in a fruit. The chief 
significance of the picture of sheaths is that the subtler 
self is the soul of the grosser one, and that the most 
subtle one and the foundation of all is the Atman- 
Brahman Reality to be reahzed in and through the 
other selves. The five selves or sheaths may be 
rationally derived by introspection; but Brahman, 
indicated by these bodies or sheaths, being supra- 
Tational, the doubt is expressed in the sixth Lesson 
whether It exists at all; and the answer is returned 
that he who denies Brahman negates his own existence 
.and that one’s own existence proves the existence of 
Brahman. Again the acceptance of Brahman as the 
iimermost self of all poses another question. If the wise 
and the ignorant have their lot in Brahman, what 
prevents the latter from reahzing Brahman? If the 
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Ignorant will not attain Brahman, the wise also may 
not realize It In the next Lesson an elaborate reply 
is given: Before the evolution of the manifested Uni- 
verse, unchar acteriz able Being, or non-Being, alone 
existed- It shaped itself of its own accord It is this 
Reality, which is of the nature of boundless felicity or 
Rasa, that evolved Itself into the omnific universe by 
Its own will and tenanted every being as its very 
essence, ‘'He took shape, yet remained shapeless; took 
limits, yet remained hmitless; made his home, yet 
remained homeless, created knowledge and ignorance; 
reality and unreality, became everything; and every- 
thing IS that Reality.’ It alone gives joy and life to all, 
through fear of It sun shines, ram pours, fire burns, 
wind blows, and death speeds. The ignorant man 
thinks himself to be separate from that Essence, which 
he actually is, and finds himself in sorrow, but the wise 
man realizes that he is firm in that invisible, incorpo- 
rate, indefinite, fearless, supporlless support of all, and 
divests himself of the feeling of fear once for all That 
is the difference in the states of the wise and the 

That the Atman-Brahman Reality is not an inert 
principle is asserted by the clause that He is the intelli- 
gent, infinite Being, and is further supported by the 
argument that the world has been willed by Him and 
that He is the essence of Bliss that initiates and supports 
all life. The chapter then ends with a Lesson which 
discloses in a solemn strain that all joy expen enced 
by beings of different grades are but fractions or 
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Teflections of the Supreme Bliss, expressing in various 
measures. The bhss of the creator, Brahma, is ten 
steps raised above that of a well-read, ambitious, firm, 
strong, noble youth commanding all the wealth of the 
world ; the joy experienced by the hierarchy of super- 
human beings, level above level, is a hundred times 
more than that of the one immediately behind. The 
beatitude of one full of Revelation and free from all 
■desires includes the joy of all these together and 
severally. The Lesson concludes with the significant 
formula of identity which states that the Self in man 
and the Self in the Sun are one and the same, and that 
he who reahzes this truth transcends all the five Ko^as, 
sheds all fear, and enjoys the felicity of the Supreme 
Being, without remorse or expectation. That all joy 
■of creatures are reflections of the Supreme Bliss and 
that the method of attaining the Supreme Felicity lies 
through revelation and renunciation of all desires are 
the great philosophical truths brought out by this 
‘ Beatific-calculus ’. 

The third chapter is an appendage to the second, 
expounding m some detail, through the anecdote of 
Bhrgu and Varuna, the doctrine of the Koias or 
Sheaths. Bhrgu, eager to know Brahman, was advised 
by bis father Varuna to know first food, life, seeing, 
hearing, speaking and thinking, and was then instructed 
that that alone might be regarded as the Ultimate 
Reality of things, from which all beings are born, to 
which they repair, and into which they are finally 
resolved. Through devout austerity, and concentration 
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of thought Bhrgu, after investigation, came step by step, 
to the knowledge of Bliss established in the highest 
heaven. Here the teaching ends, and then a meditation 
on food as Brahman is abruptly introduced in the 
seventh Lesson. Food is declared to be the basis of 
all organic creation ; and on the body, resulting from 
food, rests the final spiritual realization. An aspirant 
after spirituality should therefore respect food, should 
not steal it, should gather enough food and never turn 
anyone from the door. This eulogy and contemplation 
of food leads up to the grand mystic experience of the 
enlightened soul who revels in the realization of the 
unity of subject and object in Brahman, this is ex- 
pressed m musical language thus : ^ How wonderful I 
I am the food, I am the food-eater, T am the link 
between; I am the first born of the Law, I am older 
than the Gods, I am the navel of immortality; who 
gives me protects me, I am food, who refuses to give 
me, I eat as food, I envelop the whole Universe with 
lustre as of the Sun.’ Thus this great Upanisad gives, 
as outlined above, in a handy compass many of the 
outstanding teachings on philosophy and religious 
discipline found in the Upamsadic literature. It there- 
fore deserves to be reverentially studied and meditated 
upon by all who are desirous of attaining the Highest. 



NOTE ON TRANSLITERATION 


In this book Devanagari characters are transliterated according to- 
the scheme adopted by the International Congress of Orientalists 
at Athens in 1912 and since then generally acknowledged to be 
the only rational and satisfactory one In it the inconsistency, 
irregularity and redundancy of English spelling are ruled out* f, 
q, w, X and z are not called to use, one fixed value is given to* 
each letter. Hence a, c, i and g always represent ^ and 

g respectively and never ^ and ^ or other values which 

they have m English; t and d are always used for ^ and ^ only. 
One tialde^ one accent, four macrons and ten dots (2 above,. 
8 below) are used to represent adequately and correctly all Sanskrit 
letters The letter C alone represents ^ , Since the natural functions 
of h will be to make the aghosa ghosa (e g , kh, ch, th, th, ph, gh^ 
jh, dh, dh, bh), it would be an anomaly for a scientific scheme to 
use It in combinations like ch and sh for giving ^ and values ; 
hence ch here is ^ and sh ^ The vowel ^ is represented 

by r because ri, legitimate for only, is out of place, and the 
singular ri is an altogether objectionable distortion. The tialde over 
n represents n. Accent mark over s gives 2^^ s, dots above m 
and n give anusvara ^ m and ^ ^ n, respectively Dots below 
h and r give visarga ( ), h and r, respectively Dots below s, n, 
t and d give their corresponding cerebrals ^ ^ and ^ ^ s, n, 

t and d, and macrons over a, i, u and r give and 

a, i ,u, r respectively Macrons arc not used to lengthen the quantity 
of e and o, because they always have the long quantity in Sanskrit. 
Sanskrit words are capitalized only where special distinctiveness is 
called for, as m the opening of a sentence, title of books, etc. The 
scheme of transliteration in full is as follows* 

ST a, sfT a, f i, f i, u u, gj ti, ^ T, ^ 5, T3; e, ^ o, 
^ ai, gfl" ou, — m, ; h, ^ k, kh, J]; g. ^ gh, ^ h, c, 
^ ch, ^ j, ^ jh, ^ fi, 5 t, ^ th, ^ d, ^ dh, or n, ^ t, 
^ th, ^ d, dh, ^ n, 17 p, ph, ^ b, w bh, jj m, 
^ y, 5 r, 55 1, ^ V, 5 s, s, ^ h. 



TAITTIRIYOPANISAO 

CHAPTER ONE (SlKSA-VALLl OR 
SAMHITI UPANISAD) 

LESSON ONE 

^ U 35 ^5r: ^ ^5[^: | ^ ^ \ 

^ 5 I ^ it || 51^ 

I I RcZ?^ I 

qf^G€iTf^ I 4f^G?iTf^ I 5r4 J 

?!-*iT4srg I ^5=5KT3i*r^g 1 rn^ \ sr^i H ' 

^ 5 ITi^ 2 : !aTf^: ^Tf^ 3 : || ^ 1 ) 

^^^^: Mitra q': to us 251^ (lit. happiness, bliss) propi- 
tious (■^ReT^ may be). Varuna (^T: to us) aus- 
picious (^iR^ may be). Aryaman ^T: to us 

propitious RR^ may be, Indra ^T: to us 2^35;^ propi- 
tious (tR^ may be). Brhaspati Q^i to us 

propitious 3 Rcj[g may be). ^^ 5 ^: wide-stretching, all- 
pervading (%eoj; Visnu to us propitious (w^ 
2 
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may be). to Brahman I bow down. (1;) 

O Vayu ^ to thee I bow down. thou 133 verily 
SRirail. visible giT Brahman 3# art. thee ^3 verily 
SRiraij perceptible Brahman I shall declare. 

(c^TH^ thee verily) the right I shall 

declare, thee venly) the true and the 

good I shall declare. 5Tt3^ that (Brahman) 3ir8L 

me 3?^ may protect. ^ that (Brahman) ^ThK^i^ 
teacher 3^^ may protect. 3?^ may protect me. 
3isi5 may protect WrRKtl. teacher. ^ Om 3[fr(%: peace 
381^; peace 5[rr^: peace. 

May Mitra, Varuna, Aryaman, Indra, 
Brhaspati, and all-pervading Visnu be^ propi- 
tious to us and grant us welfare and bliss. I 
bow down to Brahman in loving reverence. 
O Vayu, I bow down to Thee in adoration. 
Thou 2 verily art Brahman perceptible. I shall 
declare: Thou art the right; Thou art the 
true and the good. May that Universal Being 
• entitled Vayu preserve me. May He preserve 
the teacher. Me, may Brahman protect; my 
teacher, may He protect. Om® Peace, Peace, 
Peace. 

[Notes — The original place of the first invocatory 
verse is in the Rgveda, I 90. 9. The deities invoked 
. here may be regarded as the delegates among whom the 
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Supreme distributes some of His powers. They might 
also be conceived as manifestations of the One who 
lives behind them. Rgveda, I. 164. 46 declares that 
Indra, Mitra, Varuna, and the rest are but modes of the 
One, named variously by the sages. Mitra, Varuna, 
and Aryaman are three of the Adityas or deities of the 
lieavenly sphere mentioned in the Rgveda. Mitra is 
the guardian spirit of the pranavrtti, or the in-breathing 
and the day. He calls men to activity, sustains earth 
and sky, and beholds all with unwinking eyes. Varuna 
governs the night and the breathing out. He is 
commonly associated with Mitra, and is celebrated as 
the king of gods and the lord of the universe. In the 
hymns several grand attributes and functions are as- 
cribed to him, such as presiding over the waters in the 
firmament and the sea, upholding heaven and earth, 
possessing extraordinary power and wisdom, hating 
falsehood, seizing transgressors with his pasa (noose), 
pardoning sin, and bestowing immortahty. Aryaman 
is the regent of the sun and ‘the eyes. He is the chief of 
the Pitrs {manes), and the Milky Way is called his path; 
he is the ruling deity in the sun as well as in the eyes. 
Indra is the <■! .•"the atmosphere and the upper 

regions ; he presides over the gods. A vanquisher of 
the demons of darkness and a benefactor of man, his 
power and energy are devoutly praised in the Vedas, 
and he is most frequently invoked. Brhaspati is the 
deity in whom piety and religion are personified, and 
also the god of wisdom and eloquence. He is there- 
fore deemed appropriately the genius of speech and 
intellect, while Indra is considered that of strength, of 
the hands. Visnu is often invoked with Indra. He is 
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the personification of the light and the sun, especially 
in his striding over heaven in three steps, ‘ explained as 
denoting the three-fold manifestation of light in the 
form of fire, lightning, and the sun, or as designating the 
three daily stations of the sun in his rising, culminating, 
and setting He is also considered the chief of the 
Adityas and the guardian spirit of the feet; and finally 
he is identified with the supreme all-pervading Reality^ 
Just as man is looked upon as a universe in epitome, 
the deities that rule over the cosmic functions are also> 
conceived to have their corresponding rulership in the 
personality of man. Hence it is appropriate that these 
gods are propitiated so that by their grace physical 
health is attained; without which strenuous effort for 
the attainment of the highest wisdom is not possible. 

1 . Be propitious etc . — ^The various gods and manes are 
believed to thwart the attempts of an ignorant man to 
gain Self-knowledge The Mahabharata, XIV. 22. 59* 
says that the gods do not like that mortals should 
surpass them. Brhadaranyaka, I. 4. 10 has it that a» 
long as one has not realized the Atman one is like an. 
animal to the gods; for he worships them like a servant 
and contributes to their enjoyment. iSri Sankara re- 
marks in commenting on this passage : ‘ as men 
try to save ammals from being seized by tigers etc. sO' 
the gods seek to prevent men from attaining the know- 
ledge of Brahman lest they should cease to be their 
objects of enjoyment. Gods bestow faith and other 
necessary virtues upon those whom they wish to set 
free and incline others, whom they do not favour, to 
scepticism and the like. Therefore a seeker of libera- 
tion should worship and obey gods and be full of faith 
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and loving adoration.’ The peace invocations are 
meant to win the blessings of the gods andHiranyagarbha 
to make the course of the SMhaka smooth and easy. 

2. Thau venly art Brahman — From Brhadaranyaka, 
III. 7. 2 it is made clear that Vayu stands for Prana or 
Sutratman, known also as Prajapati or Hiranyagarbha 
— the first manifestation of Brahman conditioned by time 
and space. The conscious and unconscious activity of 
the entire universe, styled as cosmic mind and cosmic 
life, is represented by Prana which has its counterpart 
in the individual as consciousness and vital activity. 
Hiranyagarbha is endowed with Jnana^akti and Kriya- 
^akti, power of uilHligi'ntc and movement. He is 
eulogized as perceptible, because he can be grasped by 
mind and senses. 

3. Om Peace, Peace, Peace — Om is the symbol 
and representative of Brahman. It is uttered for 
securing ail-round auspiciousness The word Peace is 
then uttered thrice to ward off all internal, external, and 
heavenly causes of trouble — Adhyatimka, and Adhi- 
daivika, and Adhibhautika Duhkha ] 

LESSON TWO 

li 

Om. principles of correct arti- 

culation and pronunciation (the science of phonetics) 
we shall explam. q'jf; speech-sound 
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accent or tone quantity power or force of 

articulation gpT; modulation or proper proportion of 
sound conjunction or close sequence of sounds, 

f thus the chapter on phonetics 3^; has 

been stated. 

We proceed to explain the science of phone- 
tics. It deals with vocalic sounds, accent or 
pitch, quantity, force required for articulation, 
modulation, and the conjunction of the letters. 

[Notes — In this Lesson we get the earliest system- 
atic treatment of the science of phonetics. Varnas or 
speech-sounds are the primary element in the structure 
of the language. They form themselves into syllables 
and words. A vowel sound is present in every syllable 
determining its accent and quantity. There are three 
important Svaras (accents or tones) falling on vowels, 
known as Udatta or acute, Anudatta or grave, and 
Svarita or circumflex; these determine the rhythm of 
the text. The vowels are short, long, or prolated in 
quantity or length of time required to pronounce them. 
The correct time taken to pronounce a short vowel 
(Hrasva) is one prosodial instant, to pronounce a long" 
vowel (Dirgha) is two, and a prolated or Pluta vowel 
is three prosodial instants. A prosodial instant or 
mora is called a Matra. When articulate sounds are 
uttered, a certain force is to be exerted over the vocal 
organs in order to make the speech intelligible and 
effective; this is what is implied by Bala. The term 
Sama, hterally meaning likeness or similarity, denotes 
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the regular pace to which the voice should be adjusted. 
Conjunction or Santana means successive flow of the 
various juxtaposed vocalic sounds. In the study of the 
Veda attention should be bestowed upon all these. 
Failure to observe these principles tenc’cis pronuncuilion 
defective and robs from the effect of the text studied. 
For it IS believed that the relation between word and its 
sense is eternal. The story of Tvastr, occurring in the 
Taittiriya-samhita, II. 4. 12 is often cited as an •example 
to illustrate how the utterance of the word Indraiatru 
with the Udatta accent on the first member instead of 
on the last produced fatal result quite against Tvastf’s 
wish. Pamni’s Siksa Verse 52 and Patanjali’s Maha- 
bhasya first Ahnika deal with the point in question.] 

LESSON THREE 

^ I ^ I arqTcf: 

I I I 

I i mi: I 

I I 

371^521 I aii'q: I I 

I I ’ifeqj?; I 
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I I I 

I »T«nf|5I^ I »ITclT I 

I si^T g#^: I ^l!=HT?T«3: 1 Icarlgsr^fq;. I 

^TqT^qTfJTR^ [ '^’T^ I I 

gfN: I f^f f I |^3Tr*Ti3: I fcftiTT 

4fT§^?IT: 1 ^ <^^ciT JT^THgf|?TT sqT??«»tclT I 
513^1 I 

1) # ?3cf\«nsg^T?: 0 

for us glory ^ conjoinliy (sT^ let there be). 
^ for us 5r§iq=^tl. refulgence born of holy life and 
study ^Tf conjointly (3T^ let there be). 

May we both, teacher and disciple, have 
glory ^ and refulgence ^ born of holy life and 
study. 

[Notes — 1. Glory is the result of noble living and 
high thoughts. The prayer for it is the outcome of the 
longing for achieving moral and spiritual worth and 
not mere adulation among men. Ya^as, according to 
Sii l§ahkara, is dharma-nimitta kirtih — ^renown accruing 
from righteousness (Bliagavadgita, X. 5). 

2. Refulgence etc . — The term Brahman has the sense 
of the Vedas, the Supreme Reality, and devout austerity 
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•or Tapas, and Varcasa denotes power or refulgence. 
The whole word therefore stands for the sanctity and 
pre-eminence which one achieves by a life devoted to 
sacred knowledge and realization of the Supreme 
Reality through Tapas. Strictly speaking, this prayer 
becomes of the pupil alone, as the teacher has already 
achieved his aspirations.] 

now (in order) stcT; henceforth in five 

objects of conjunction sacred 

doctrine we shall expound : — con- 
cerning the universe concemmg light 3T1^- 

concerning learning concermng progeny 

regarding the body. they the 

great combinations thus they declare 

Now \ve shall expound in order the sacred 
doctrine of coiijimciion^ based on the five 
perceptible objects — universe, light, learning, 
progeny, and self. The observations on these 
five objects are together called ‘ the great 
combinations 

[Notes — 1. Conjunction etc . — ^The term ^ Samhita ’ 
means conjunction or union, especially the combination 
of letters according to euphonic rules. The philoso- 
phical observations presented in this Lesson are based 
on this linguistic phenomenon, but to distinguish the 
philosophical application from the linguistic usage, the 
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designation ‘ Mahasamhitah * i.e, ‘ the great combina- 
tions ’ IS given here. Samhita in grammar is closely 
connected with the science of phonetics about which the 
immediately preceding Lesson has been dealing. The 
Vedic student who has committed to memory the sacred 
text has to analyse the words and letters of the sentence 
material for deriving the meaning and for making sure 
the correct understanding of it. In order to recite the 
text with proper flow he has also to combine the various 
sentence elements. During this process, which involves 
greater penetration and subtlety of thought than in the 
mere learmng of the Veda by rote, the learner cannot 
fail to take note of the terminal letter of the first word, 
the imtial letter of the second word, a third cementing 
element (a euphomc augment) in some cases, and the 
whole act of uniting. For instance, in a combined 
group of juxtaposed words hke * ise(t)tvoqe tva * 
c^) ‘ e ’ in ‘ ise ’ is the terminal letter of the 
first word, * t ’ in round brackets is the cementing ele- 
ment, ‘ t ’ next to It, IS the initial letter of the second 
word and the act of joining them in coimected speech 
is the combination; these four factors of Samhita are 
called here Purvarupa, Sandhana, Uttararupa, and 
Sandhi, respectively. This is a matter of common ex- 
perience to the Vedic student, and so with the help of 
the principle underlying it, some greater relations that 
exist between objects of universal importance are ad- 
duced to assist him in subtle thinking on a large scale.} 

now on the universe : — the earth 

prior form or character, firmament 
posterior form, siRiRl: atmosphere junction, 
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air means of joining, thus on the 

universe one should meditate). 

The teaching concerning the universe is this : 
The earth is the prior form, the firmament is 
the posterior form, the atmosphere is the junc- 
tion, and air is the means of joining. One 
should meditate on the universe bearing in 
mind these interior relations. 

[Notes — ^The annotator states that the earth and the 
rest stand for the Devatas or geniuses of those elements. 
The whole meditation helps to contemplate the Cosmic 
immensities as an inter-related whole including all exist- 
ence in a grand whole. By doing so the mind goes 
beyond trifling preoccupations and attunes itself to the 
infinite.] 

after on the hght: — fire 

prior form, the sun posterior form, 3TPT; 

water junction, hghtnmg means of 

joining, thus upon the hght one 

should meditate). 

The teaching on the light is as follows : Fire 
is the prior form, the sun is the posterior form, 
water is the junction, and lightning is the 
means of joining, — ^thus one should meditate 
upon light. 
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[Notes — ^The Vedic seers looked upon light as a 
single entity, but appearing on earth as fire, in the 
intermediate region as lightning, and in heaven as the 
sun. This contemplation helps to steady the mind by 
dwelling on a unifying principle of cosmic magnitude, 
namely light, which has much resemblance with the 
ultimate Divine Principle to which the Upanisad ulti- 
mately points.] 

ST«r now on learning; — 311=^4: teacher 

prior form, pnpil posterior 

form, learning junction, instruction 

ttie means of joining, thus on 

learning one should contemplate). 

What now follows is the observation on 
learning. The teacher is the prior form, the 
pupil is the posterior form, learning is the 
junction, and the imparting of instruction is 
the means of joining. This is how one should 
meditate upon learning. 

[Notes — ^The Upanisadic seer must have chosen the 
process of learning as a theme for meditation because 
of the close relation existing between the Guru and the 
disciple, who, according to the \’'cdic cone option^ should 
live like an object and its shadow for deriving the full 
benefit of learmng. There is nothing greater or holier 
than knowledge; hence its propagation and the factors 
involved therein deserve reverent meditation.] 
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next STl^ifSiq; concerning birth — ^ftignr mother 
prior form, Rdl' father posterior form, 

STSir progeny gpef; junction, procreation 

means of joimng, thus regarding progeny 

one should contemplate). 

Next the observation on progeny is given: 
Mother is the prior form, father is the posterior 
form, progeny is the junction, and procreation 
is the means of Joining — ^thus one should 
meditate on progeny. 

[Notes — ^Bhagavadgita, x. 28 records Sri Krsna’s 
words that sexual union with the motive of progeny is 
a divine attribute, and as such sages have deemed it 
worthy of holy reflection.] 

3T«r now 3TSifcing^ regardmg the self* — 37 srj lower 
13: jaw prior form, upper fS: jaw 

postenor form, speech ?r^sr; junction, the 

tongue means of umon, ^ thus 

the self one should meditate). 

What follows is concerning the self: The 
lower jaw is the prior form, the upper jaw is the 
posterior form, speech or the vocal organs are 
the junction, and the tongue is the means of 
union, — thus one should meditate on the self^. 
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[Notes — 1, By * self’ the whole physical aspect and 
psychical aspect of the personality are meant here.] 

these great conjunctions ^ thus 

are said), la;^; these expounded TlfT- 

great combinations who ^ meditates upon 
he) srsPTT with progeny with wealth in cattle 
with holy lustre with food and the like 

^1%^! with heavenly worlds is united. 

These are called the great combinations. 
He who meditates^ on th6se great conjunctions, 
as expounded above, will attain progeny, 
wealth in cattle, food and the like, and the 
happy abode of Heaven. 

[Notes — 1. Meditat es on etc . — ^The original word 
‘ veda ’ from ^Vid = to know has the secondary sense 
ofUpasana or devout meditation Upasana or devotion 
imphes an uninterrupted flow of thought on an object 
recommended by the scripture. “The word Upasana, 
when used in connection with service of a King or 
Guru, implies constant attention or intentness. This 
notion is imphed in religious meditation also. The 
Vedantasutras, IV. 1, suggest that no rule regardmg 
time and place need be observed by the Up^aka 
(aspirant) except in so far as the choice is based on 
facihty for meditation and agreeableness. It is, however, 
necessary that the aspirant should be seated while 
contemplating, as otherwise the mind will wander away 
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if the body is in motion. If more than one meditation 
is given in different texts having one mam purport, 
suitable attributes may be combined- All meditations, 
except that on the Paramatman, are symbolic. The 
devotee, in the first case, meditates on a visible or 
visualized object outside his own Innermost Self and 
exalts it as a great Deity or Brahman Itself. Self- 
realization being not the aim of all symbolic medita- 
tions, the objects of such meditations may vary succes- 
sively as in the Upasana of Mahasamhita given above; 
for the spiritual effect generated by the first meditation 
is not cancelled by the second, but only enhanced. 
Moreover in such Upasanas the result promised, such 
as objects of enjoyment, will accrue only if all the 
meditations are performed flawlessly and in order. 
The meditations laid down with the purpose of helping 
Self-realization, on the other hand, do not allow any 
shifting; after having made the choice, one has to 
adhere to it till the objective is gained, constantly 
repeating the same process. It is to be noted that the 
central principle of all symbolic meditation is that the 
symbol should be invariably regarded as superior to 
what it actually represents. The same meditation for 
which rewards are specified may be performed without 
any eye upon them for engendering purity of the soul 
needed for liberating knowledge.] 

LESSON FOUR 
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I ^ I T I *ri»T^*TT }[ 

I ^ I ^f(?=5I?rT I f^dlT 

^T:<5Tr*T^: I *12 *n#«r \ =4 «|3[t 

2 I #5^t I «TT ^f 

«r-g 3fr2T%: I fq *Tf i^^if^; 

I 51 *Tf ^1T%: I ?*Tfq-5 

3512.1%: F^i^f I mk^ 35151 %: fii^F 1 3^ 
51^seif| ^^l^F I 33l^^3pi^S^lf2 ^i^F I ^ c^f 
32 R^'^aift ^^1^? I H 3f 33 ^If f ) 3f^’*r3. 

^^511% I f^ 3'3Tf f3^ Fll^f I 3313: 

3431 3f^ I 33T 313f I 23 3f ^5g;if^ot: f 

!%♦ ^^ifF I 3f§^:iifsf2 | 3 3f 3 t% i 
3 31 3?l^3 11 ff^ * 33 ^ 3331 ^: II 

iE5?5!.^l3L of the sacred hymns ^sq3: most excellent 
(ht. male ammal or hull) mamfold or appearing 

in various forms 3: who 3?3jcnc5[ from the immortal 
from the sacred hymns of the Vedas above 
or over arose, was produced, that 

Supreme Lord (who grants all wishes) Rf me 
with mental power, intelligence gladden or in- 

vigorate. (%) O God, STJjcRq' of immortahty ^FOT: 
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possessor (lit. receptacle) I pray that I should 

be. % my body able and 

active, ^ mine tongue JlgrTOTT possessing sweet- 
ness to the highest degree, highly agreeable and 
may be). with the ears 3^ abun- 
dantly may I Usten (and leam) by in- 

telhgence concealed sTgpir; of the Supreme Bemg 

^151: sheath or cover 3?!% Thou art. ^ mine 
learning STt’TFT guard, preserve. 

He ^ who is the most excellent in the Hymns 
of the Vedas, whose form is manifold, and who 
has sprung up in all splendour from the sacred 
Hymns, — ^may He, the Supreme Lord, cheer 
me with intellectual ^ vigour. O Lord, may 
I be the possessor of the immortal ® Revela- 
tion; may^ I be able and active in body; 
may my speech be sweet and ag» ocablc to the 
highest degree; and may I, with my ears, 
listen abundantly (so that I may leam). Thou 
art the sheath ® of the Supreme Being. Pray, 
preserve my learning. 

[Notes — This is a prayer addressed to. the Supreme 
Being, the grantor of all wishes, asking for mental 
power and physical fitness without which knowledge of 
Brahman is not possible. 

1 . He who etc — The epithet Rsabha, according to 
traditional Advaitic interpretation, refers to Om, the 
3 
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symbol and designation of Brahman. The whole for- 
mulary may also be taken as a supplication to God, 
viewed from the theistic standpoint, m which case the 
descriptions are to be taken as those of the attributes of 
God The mystic syllable Om is set forth m the 
XJpanisads as the object of profound meditation and the 
highest spiritual efficacy is attributed to it The 
Chandogyopanisad, II. 23 states that this sacred excla- 
mation was discovered by Prajapati through meditation 
for the benefit of the world; that it is the quintessence 
of the Veda; and that the entire speech is comprehended 
by it just as a leaf is spread over by the ribs. As ideas 
and things are inseparable, by including all ideas 
through speech it also includes all objects; hence it is 
said to possess a manifold or universal form. The 
iKathopanisad, II. 15-17, extols Om as the highest Goal 
of aU religious striving by affirming it to be the imperish- 
able support and best means for resting the mind. The 
Pra^nopamsad, V. 2-7 identifies it with the a-cosmic 
and cosmic Reality, Para- and Apara-Brahma, and 
considers it as the only (eva) ayatana (resting-place or 
support) to attain either of the two above aspects of 
Brahman Further it is stated there that he who medi- 
tates with the help of it till departure is reheved of his 
sins just as a snake is reheved of its slough, and is lifted to 
the Highest. Brhadaranyaka, V. 1 . 1 marks Om as identi- 
cal with ether-Brahman to serve as a means of medita- 
tion. Mundakopani->ad II.2.6 asks to meditate upon the 
Atman as Om, while the same text allegorically considers 
it as a bow (II. 2.4) firom which the arrow, i.e., the 
soul, IS sent to its mark, namely, Brahman. The unique 
exaltation of Om culminates in the Mandukyopanisad, 
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^vhere it is identified ^\ath the All — ens realissimutn. It 
contains noL only the three Matras (morae) but the 
wora-less part corresponding to the transcendent Reality, 
Turiya The Bhagavadgita, from all that has gone 
before, states that the Lord Himself is Om in all the 
Vedas (VII. 8 & IX. 17), that this monosyllabic 
Brahman should be uttered by a dying man for attain- 
ing the highest destiny (VIII. 13), and that it is the 
designation of Brahman (XVII. 23). He who knows 
the sense of Om knows the Veda, says Manu, XI 266. 
The Greek concept of logos borrowed by Christianity 
has some resemblance wnth this Hindu symbol. There 
is no other holy formula so full of sacred potency or so 
short and easy to be uttered even by a djing man, 
except this great Mantra, 

2. Intellectual vigour . — Medha means intelligence and 
mental pow'er, especially a tenacious memory. The 
seeker after Brahmavidya must be able to concentrate 
his thought on a given object and keep it uninterruptedly 
in the field of attention In fact this power of attention 
is the essence of all education The mind should be 
gripped by a single aim and it should once for all cease 
to wander among manifold and endless thoughts. Study 
of the Vedas is an auxiliary means to the direct intuition 
of Reality, though concentration is a direct aid to it. 
One who is a bankrupt in mental power, and has only 
a poor memory can neither concentrate his thought nor 
retain what has been learnt Hence the prayer is very 
appropriate at the very outset. 

3. Amrta literally means immortal or what confers 
immortality. Here it stands for the Vedas which are a 
means to immortality. 
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4. May I be etc . — The Upanisads declare often the 
need of strength, physical, moral, and spiritual, for 
realizing our highest destiny. The word Vicarsana is 
an altered form of Vicaksana. 

5. Om IS the cover or sheath of Brahman- This 
figure IS employed only to suggest that the Highest 
Reality which is the immediate and innermost Self of 
man can be objectified for the purpose of worship only 
through a Pratika, a symbol. All worship except that 
of identity with the Self is symbolic and that of Om 
is the best.] 

^ O God) cTcft after (having endowed me with 
intelligence and fitness) ^ for me ?rf along with 

cattle consisting in woolly animals pros- 
perity, fortune fetch; (^IT which fortune) WT 

to my encTFr; self srcr-tTI^ food and drink clothes. 
Tji^;( = TTr:) cows and for all time 

( = without delay or for all the time 

producmg increasing fetching and 

let It be). may blessing rest on this oblation, 
snirgT^’Jr: cehbate students of Brahmavidya tir me btt- 
towards (or all through) come. Svaha. 
cehbate students me from different directions 
or away come to. Svaha. celibate 

students TIT to me ST much, excessively come. 

Svaha. awWfR'T: celibate students be self- 

controlled. Svaha. STfRlRnT; celibate students 
be calm. Svaha. 
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O God, after having endowed me with in- 
telligence and fitness, confer on me fortune — ' 
consisting in woolly animals along with cattle. 
May Fortune produce for me without delay 
and for all time, bringing ceaselessly and in an 
increasing measure, food and drink and cloth 
and kine. All through, may celibate students 
of hallowed wisdom come to me. May^ bless- 
ings rest on this oblation! May they come to 
me firom far off and from different directions I 
Hail to! May they come in large numbers! 
Hail to! May they be self-controlled and 
calm ! Hail to ! 

[Notes — ^These are invocations with which oblations 
‘Should be offered into the sacred fire for getting fortune 
and students. Wealth in the hands of an intelligent 
man is the means of doing spiritual work through which 
purity of mind is attained, and then wisdom. From the 
standpoint of the teacher the prayer is altruistic, for he 
Is as anxious to get a very large number of students, 
calm and free from outgoing proclivities, as he is 
anxious to get wealth in food and clothings. 

1. The indeclinable word Svaha marks the end of a 
formula after repeating which one oblation is offered 
into the sacrificial fire.] 

^ among people renown may I attain. 
Svaha. ( = among the wealthier 
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superior may I become. gracious Lord, 

that 5^ Thee may I enter. Svaha. IPPT gracious 

Lord 5r: he (i.e. Thou) Jir me enter. SvahS. 
ypT gracious Lord in that which has a 

thousand branches in Thee I cleanse my- 
self. Svaha, (%) O creator and arranger, q«rr as STPit 
waters downwards course, q«ir as ?Trar: months 
the year mmgle) similarly me STfr- 
=q]^: cehbate students g^cT: from every side 3TFPg come 
and join. Svaha. 51^^: refuge (ht. an adjacent house) 
3Ti% thou art ; Tfime JpRrf| lUummate ; TIT me siqir^ possess. 

May^ I become renowned among men. 
Svaha. May 2 I become superior to those who 
are wealthier (than ordinary people) . Svaha. 
O gracious Lord, may I enter into Thee. Svaha. 
May Thou, O gracious Lord, enter ^ into me. 
In that Self of Thine with a thousand ^ branch- 
es, O Lord, may I cleanse myself of all sin. 
Svaha. As water flows downwards, as months 
mingle with the year, so, O creator and arranger 
of all, may celibate students come to me from 
all sides. Svaha. Thou art the Refuge near at 
hand; illuminate me, take® possession of me. 

[Notes — 1. See page 6. 

2. The Upanisads mainly speak of knowledge and 
liberation. Hence wealth is sought to perform religious 
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rites which serve to destroy past sins. Fulfilment of 
earthly or heavenly desires cannot be the purpose of 
rites laid down in the section of knowledge, to which 
the Upanisads belong, as the entire section of rituals 
preceding it has that one definite aim of obtaining re- 
wards on earth or in heaven. 

3. Enter into me. — ^i.e. Let there be complete unity 
between Thee and me. 

4. Thousand branches etc . — It may refer to the various 
texts of the Veda which are but the expression of the 
Pranava or, as Acyutakrsnananda suggests, the various 
Divine forms such as Brahma, Visnu, and the rest- 
The utterance of Pranava is the best means of cleansing 
oneself of sin. 

5. Take possession etc . — ‘As a piece of iron dipped 
in mercury is converted into another substance, so do 
Thou transform me into Thyself essentially and in form/ 
— iSankara.] 


LESSON FIVE 

I I JT? I I 

I B I | ^ 

I 25 I I *If 

fczrfflcq: I I 

I 21 ITg: 1 1 
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I SI I I 

m ait I a^OTT I 

— — — 

HTOT: I fr4lT^: I \ m \ 

aroTT i m ai I 

^ ^ — ji 

acf^«3r^^ sqi^JiJi; I c!T aV ^5[ I H W? ail I af ’- 
s^ ^ai a^ai^f^c! ii %f^ a^^ssaias: li 

^I: Bhuh 3pr; Bhuvah Suvah thus i3J^{ these 
three q' verily the Vyahrtis (mystical utter- 

ances). 3 further f of course ^iraTB;^ among them (i.e. 
the Vyahytis) tigrq; this =^?ffi3; the fourth fif ; Mahah 
thus Mahacamasya (the son of Maha- 

camasa) ^ has known by divme intuition, pro- 

claimed. ^cj; that 5r§r Brahman; ^r, he BTTfJTT Atman; 
SFiT: other deities the hmbs. tr : fS’ what is 

called Bhuh q- verily apj jj_ this world. ^pT; ^ what 

IS called Bhuvah etTlRsa'Bl intermediate space between 
heaven and the earth; what is called Suva]^ 

yonder 55Ni; world (le. heaven or sky); fif; 
what is called Mahah eirf^; the sun; by the sun 

wrw indeed ^ all worlds are gladdened, 

magnified, what is called Bhuh % indeed aif^: 

fire; what is called Bhuvah ?r5: air; g^; 

what IS called Suvah ariR?!; the sun; ¥if; what is 
called Mahah the moon; by the moon 



CHAPTER ONE 


41 


^ verily all lights are magnified. 

^ what is called Bhuh % indeed laudatory 
verses of the Veda; what is called Bhuvah 

the chants of Samaveda, what is called 

Suvah the sacrificial formulae, tlf: what is 

•called Mahah sfH" Brahman, PTfn’TT hy Brahman 
•verily !g^ all the Vedas are magnified. Tf: 

what is called Bhuh % indeed snW: inspiration; 
what IS called Bhuvah STtR: expiration, gf; 
what is called Suvah sqiq-; the breath that sustains life 
when breath is arrested ; tt|; what is called Mahah 
food; by food venly ^ all tTFII; animate 
beings are dehghted. ciT: those % verily ttcIT: 

■these =^rcl^; four oqj^cfZT: Vyahrtis =^c[^; four and 
four fourfold become) ?T: who ciT; them 

%c[ meditates upon he sffr Brahman ^ knows, 
all gods 37^ to him tribute, homage 
bring, 

Bhuh, Bhuvah, and Suvah — ^these are, verily, 
the three celebrated mystical utterances. In 
addition to these there is, of course, a fourth 
one which Mahacamasya' proclaimed. That 
is Brahman ; that is the Atman; other gods 
are its limbs. What is called Bhuh stands for 
this world, the fire, the sacred verses called Rks, 
and the air that is breathed in (i.e. Pranafi). 
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What is denoted as Bhuvah stands for the 
intermediate space between heaven and 
the earth, the air, the Saman chants, and 
the air that is breathed out (i.e. i^panah). 
What is noted as Suvah stands for heaven, the 
sun, the sacrificial formulae called Yajus, and 
the vital airs that sustain life when breath is 
arrested (i.e. Vyanah). What is called Mahah. 
is the sun, the moon, Brahman (i.e. Om), and 
food. Verily, through the sun all the worlds, 
through the moon all lights, through Brahman 
all the Vedas, and through food all animate 
beings, are ^ magnified. These indeed are the 
four Vyahrtis comprised in a group of four and 
becoming fourfold. He who meditates upon 
them knows Brahman; and to him all^ gods 
bring homage. 

[Notes — The Vyahrtis are used in connection with, 
various Vedic rituals. They form a theme for in- 
ternal meditation here. At present there are seven 
Vyahrtis, Bhur, Bhuvah, Suvah, Mahah, Jana, Tapah, 
and Satya, representing the seven upper worlds. The 
fourth one was revealed by Mahacamasya through 
divine intuition. It is derived from a root syllable 
meaning to become great, or to grow without limit. 
The term Brahman also is derived from a root having 
the same meaning. Here therefore Mahah is equated 
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with Brahman qua Atman for the purpose of the medi- 
tation prescribed in this Lesson. In common usage the 
word Atman denotes the whole personality as distin- 
guished from the separate members as head, hands, and 
feet. Here the fourth Vyahrti takes the place of the 
Atman and the other three Vyahrtis that precede take 
the position of the members of the body. By an origi- 
native injunction it is laid down that one who desires 
the rewards held out at the end of the Lesson should 
meditate that his Atman is Mahah, or the Virat-Brah- 
man, of which the Vyahrtis representing the deities in 
the form of fire, sun, moon, food, vital force, Om, etc. 
are the limbs. The sixteen divisions of the Vyahrtis 
correspond to the Soda^a-kala Purusa mentioned in 
other Upanisads. It is also suggested that the various 
worlds are but the limbs of the Virat. 

1 . Mahdcamasya — ^By the mention of the name of the 
Rsi it is hinted that during the meditation grateful 
remembrance of the sage who imtiated the particular 
worship must also be deemed part of the act. 

2. Are magnified — ^The worlds are magmfied by 
the sun by making it possible for the denizens of the 
worlds to function in due order. The moon magnifies 
the stars by its primacy among them. Brahman here 
stands for Om, and it is said that the whole Veda is 
esteemed for this essential element, or because Bra hma n 
is its subject-matter. By food all creatures are increas- 
ed and gladdened, because they subsist on food. 

3. All gods etc. — ^i.e. When the Upasaka has attained 
his union with the Virat-Brahman as a result of devout 
meditation, all the gods pay him homage in that 
capacity.] 



44 TAITTIRiYOPANISAD 

LESSON SIX 

^4i 1 f|?<r3Prq: | ril^ I q ^cl4 

|c{T^i:% I 1 qqi^^’ I 

sqrtff I i gq # 

qjql I i^qRrqf^r^ i |f| q^rfor i 

I } qi?c[f| fil|[sqfg: I 

^5[qfq%T?hfq: I qrlTl^ I I 

«rTq?=^ i i 

I) # I) 

sRi^g;^ wjtMn the heart ^f: q;q: which, this ( = well 
known) sTl^ltsi: bright space in it ?r: that 3?qq; 

this qqJtW: intelligent 31^; immortal golden, 

eflfulgent 5 W; soul (qi^Icqj^sq; should be realized 
^qffy^sq; q and wo i shipped) (qi which hollow 

canal g^W ^FT called susumna) cTr§% the two artenes 

of the palate STf^T^oi amidst q*. qq; well known ^R: 
teat, nipple ^ like hangs down (?r^ =q 3pg^ 

through even that trit passing), qq where 3?;^ that 
%5?rp5T: root of the hair is made to part (cR there) 
qfH^jqr^? the two sides of the skull sqqtfr having cleft 
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and passes out) ?rr that the gate 

leading to the Supreme Lord, (cRT through that 
passmg out the worshipper) in fire 
5fl; uttering (to himself) Bhuh, in air ^ 
uttering (to himself) Bhuvah, in the sun 

uttering (to himself) Suvah, STinar in Brahman 
utteriag (to himself) Mahah (=^ and) 5ll^ia'§r(d abides, 
stays. (sTfn^: having become the Virat-Brahman) 
self-sovereignty, uncontrolled dominion 37ijfl% 
obtains, the lord of the mind srnal^ reaches. 

(f% ^ moreover) lord of the power of speech, 

lord of the power of sight, lord of the 

power of hearing, lord of all understanding, 

(=5r and he becomes). after that this 

having ether as the body 

that which has its essence in Truth and its sport in the 
life-force which is the felicity of the mind 

tranqml and perfect, abundantly endowed 
with peace immortal and divine sr?r Brahman 

he becomes, m the manner stated above 

3iT=^^t?RlR O Pracinayogya, sqi^ you perform worship. 

There is within ^ the heart the bright space 
known to all ; there, let the worshipper medi- 
tate upon and realize the intelligent, imperish- 
able, effulgent Soul. The ^ hollow canal called 
susumna lies through the two arteries of the 
upper palate and the nipple-hke growth that 
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hangs down from amidst the two palatal arte- 
ries ; it passes ^ out at the crown where the root 
of the hair is made to part, opening the skull 
in the centre. That is the gate leading to the 
Supreme Lord. The worshipper, at the time 
of his final departure, gains his exit firom the 
body through that passage and abides in fire 
uttering^ to himself the mystic syllable Bhuh; 
he stays in air, sun, and Brahman uttering to 
himself Bhuvah, Suvah, and Mahah respect- 
ively. Having become the Virat-Brahman he 
moreover obtains self-sovereignty and reaches 
the Lord of the powers of sight and hearing, 
and speech and understanding. And after that 
he® becomes the immortal and divineBrahman 
whose body is the ether, whose essence is 
Truth, whose sport is in the life-force, who ® is 
the felicity of the mind, and who is abundantly 
endowed with peace. You, O Pracinayogya, 
worship in the manner described above. 

[Notes — ^This Lesson appears to be cryptic. For 
interpreting it Sankaracaxya’s commentary has been 
closely followed, and words are supplied from it to con- 
■strue the passage directly in an unbroken manner. Ac- 
cording to the great commentator this Lesson lays down 
the accessories of the meditation taught in the preceding 
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Lesson, that is, the place where Brahman is to be 
worshipped as Mahah, the attributes that are to be 
remembered in the act, the passage by which the Soul 
ruiites itself with the object of its worship (i.e the 
Supreme Lord) , and the location from where the Soul 
«njoys the homage paid by the gods. 

1. Within the heart etc . — ^The Pumsa or Soul, being 
an unextended spiritual entity, is bereft of all special 
■connotation; yet the part of the body where He can be 
realized, according to the Upamsads, is the heart, 
probably because it is the most vital and psychically 
affective part and the part which appears earhest in the 
embryo. 

2. The hollow canal etc , — Indrayoniih m the text is 
made out to be the susumna. Sayana clearly points 
out that by saying that the susumna lies through the 
nipple-like growth hanging down from the middle of the 
hard palate, the Upanisad means only that it lies quite 
close to it. It is just like one pointing the finger to the tip 
of the branch of a tree to show an invisible star. Swami 
Vivekananda explains the process involved thus : In the 
spinal cord hes susumna, a hollow canal, a line of 
action, running right through it. Where the spinal 
cord ends in some of the lumbar vertebrae, a fine 
fibre issues downwards and the canal runs up even 
within that fibre, only much finer. When by the 
power of internal meditation the vast mass of 
energy stored up (i.e. the infinite potentiahty of the 
Purusa or Soul) travels along the susumna reactmg on 
each centre supersensuous perception results, and when 
it reaches the brain the whole brain reacts and results in 
the full blaze of illumination, or perception of the Self. 
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The susumna is closed in the case of the ordinary person j. 
but an adept in meditation can open the path as stated 
in the Upanisad and gain union with the Deity. By 
the discipline mentioned here the whole body is made 
rhythmic, breath is regulated, and perfect calmness is 
brought over the whole personality. ( Vid& Rajayoga, 
ch. IV.) 

3. Passes out etc. — cf. Chandogyopanisad, III. 14 
and VIII. 6; Kathopanisad, VI. 16; Bhagavadgita, 
VIII. 13; etc. 

4. Uttering etc . — In the Bhagavadgita, VIII. 13, 
similarly, it is declared that he who departs from the 
body uttering to himself Om attains the highest goal. 
According to the present seer the dying Upasaka utters 
the four Vyahrtis and is presently united with Brahman 
that is characterized as Mahat and that has the other 
Vyahrti as the members. His union with Brahman 
is here stated as abiding in Fire, Air, Sun, and Mahali. 
In fact, he gains cosmic consciousness as the cosmic 
Purusa or universal Soul. 

5. He becomes etc . — He becomes the spirit behind 
all conscious and unconscious cosmic functions. 

6. Who ts the jehaty etc . — Only when the mind 
ceases from its preoccupation with the sense-objects and 
turns to Brahman it enjoys true bliss; for Br a hman 
is the source of the reflected happancss which the mind 
experiences even in sense contact. 

A modern scholar suggests that this difiicult passage 
in the text perhaps testifies to the advanced |>’i\..'.i<)]()<>i( aT 
knowledge of the seer inasmuch as it refers the intellec- 
tual centre and sense centres to the brain ; for the Soul 
gets mastery over these only by moving to the brain from 
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the heart. He also conjectures that the nipple hanging 
down may refer to the pituitary body to which the soul 
in the heart moves along the course of the sympathetic 
nerves, and through which further to its overlord in the 
lateral ventricle, around which, in the grey matter, are 
situated the various special sense-centres. 

LESSON SEVEN 

I «rT5 

»ITr»n I I 1 sqTJifsqH 

^gT??: I ^ I *11^ 

gsfT I i 

upon the elements: — 

earth, intermediate space between heaven and 

the earth, heaven, f^: major points of the compass, 
minor points of the compass, fire, 
air, arrfeJI: sun, moon, stars, a^jq: water, 

a5tq^; herbs, cf^-Wd^': large trees, ari^l^T: shining space 
or ether, 3Tl?Ttr corporeal personality or body, thus 
(®Tr^ one should meditate). ®l«i after that ar^qRWl. 
upon oneself — stFT: Prana, sqpT: Vyana, arqFT: Apana, 
ScCPT: Udana, Samana, =^: power of sight, 

4 
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power of hearing, organ of thinking, organ of 
speech, organ of touch, skin, flesh, 
muscle, bone, T?«rr marrow thus one 

should reflect). gjR: the sage trefci; this having 

settled, distributed fivefold % verily this 

universe (ht. all), m>s^4aH by one set of five 
really (the other) set of five fulfils, 

preserves thus 31^1=^ declared. 

One should meditate upon the Elements 
that compose the universe, namely, the earth, 
the intermediate space between the earth and 
heaven, sky, major and minor points of the 
compass, fire, air, sun, moon, stars, water, 
herbs, large trees, ether, and one’s body. After 
that one should meditate upon oneself reflecting 
on Prana, 1 Vyana, Apana, Udana, Samana, 
skin, flesh, muscle, bone, marrow, and organs 
of sight, hearing, thinking, speech, and touch. 
The seer who revealed this by intuition, having 
grouped the various objects, declared that the 
whole universe is based on a fivefold principle, 
and that one set of five preserves the other set 
of five. 

pjoTEs — ^The group under the Elements (Adhibhuta) 
includes the five great elements that constitute the 
universe and their conspicuous products, ten in number. 
On the whole they form three sets of five. Under the 
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Ixeading Adhyatma come the subtle and the gross 
bodies. The components of the first are included under 
two sets of five. The whole Virat body is thus described. 
The worshipper of this aspect of Brahman attains 
Hiranyagarbha or the World-Soul. The number five 
has its special significance because of its familiarity in 
two Vedic connections. Sacrificial worship which was 
the universal practice of the Vedic religion has five 
factors: namely, the sacrificer, his wife and son, and 
wealth which includes ingredients, human efforts, and 
gods. There is also a common Vedic metre called 
Pankti having five feet of eight syllables each. The seer 
opens up a cosmic vision through this principle of five 
based on facts known to all. 

1 . Prana etc , — Prana is that function of the vital airs 
which causes breathing in, Vyana sustains life when 
breath is arrested; Apana functions while breathing out 
and evacuating; Udana holds the joints and effects the 
departure of the soul from the body at death; Samana 
•circulates in the body and assimilates food,] 

LESSON EIGHT 

I 3^ I 3TTT%f«f- 

I wifi'll: 

I li ff?l I) 
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Om ^ thus anr Brahman one should 

meditate on); Om ^ thus this (universe) g#;?; 
all; Om thus this f ^ % is universally 

known srfq also compliance 3 t1 ( = O 

(O Agnidhra,) cause (the Devas) to hear (that an 
oblation is ready to be offered) thus arr^rR'q^ they 
(i e. the priests who ofi&ciate at the sacrifice) give to 
know, cause to listen, Om ^ thus ^TRri^ Samans 
(Vedic hymns set to tune) ttrI^cT (the Udgatrs i.e. the 
priests who chant the Samaveda) sing, Ont 

§om thus invocations iir?rf?cT (the Hoty priests) 

recite. 31^^: the priest who institutes the sacrifice 

aihj; Om thus word of encouragement, a 

responsive call to the address of the Hotf priest 51%- 
responds in recitation. slUT the supervismg priest 
in a sacrifice who sets right possible mistakes Om 
thus sets in motion, commands. 

the sacnficer) Om ^ thus oblation to 

Fire 31^RT% authorizes, permits. STIfFT: one belonging: 
to the class of people who are the repositories and 
communicators of sacred knowledge »rir the Veda or 
the Supreme Truth 3qTJl^T% let me obtain thus 
proceeding to recite (or explain) Om ?;%■ 
thus arif says, sir sacred lore or Supreme Being 
obtains assuredly. 

One should contemplate: Om is Brahman; 
all this universe, perceived and imagined, is 
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Om. It ^ is universally known that Om is the 
term of compliance. The priests officiating 
at the sacrifice direct the assistant with the 
words: O Agnidhra, make it known to the 
Devas that the oblation is ready to be offered. 
Starting with Om the Saman-chanting Udgatr 
priests sing. Uttering Om Som in the begin- 
ning, the Hotr priests recite the invocations.* 
The Adhvaryu addresses his response® to the 
Hotr with the syllable Om. Brahma sets ^ the 
sacrifice in motion uttering Om. The sacri- 
ficer authorizes® the Adhvaryu to offer the 
oblation to Fire uttering Om. A Brahmana 
proceeding to recite® the Veda intending *Let 
me obtain the Veda says Om. Assuredly he 
attains Brahman. 

[Notes — ^First it is laid down that one should medi- 
tate purely upon Om without thinking of any super- 
vening factor. For Om is the manifesting word of God 
(Yogasutras, I. 27). In practice one should repeat the 
syllable Om with the mind fixed on its meaning, i.e. 
Brahman. ^Symbol % says Swami Vivekananda, *is the 
xnamfestor of the thing sigmfied, and if the thing signified 
has already an existence, and if, by experience, we know 
that the symbol has expressed that thing many times, 
then we are sure that there is a real relation between 
them . . . The idea, God, is connected with hundreds 
of words, and each one stands as a symbol for God. But 
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there must be a generalization among all these words^ 
some substratum, some common ground of all these 
symbols; and that which is the common symbol will be 
the best and will really represent them all. . . . Om 
(Aum) is such a sound, the basis of all sounds. The first 
letter ‘ a ’ is the root sound, the key, pronounced without 
touching any part of the tongue or palate; ‘ m ’ represents- 
the last sound in the series, bemg produced by the closed 
lips; and the ‘ u ’ rolls from the very root to the end of 
the sounding board of the mouth. Thus, Om represents 
the whole phenomena of sound-producing. As such it 
must be the natural symbol, the matrix, of all the 
various sounds. It denotes the whole range and possi- 
bihty of all the words that can be made.’ Thus all 
this umverse, made of name and form, is comprehended 
by Om through the words in all the languages denoting 
the objects of the universe. In this manner Om pervades, 
all words and things, {yide also note 1 on p. 33.) 

I. It is universally known etc — The Bhagav.idgTta., 
ICVII- 24 says that with the utterance of the word Om 
sacrifices, gifts, and penance enjoined by the scriptural 
rule are always begun. There are scriptural words to 
the effect that all undertakings which start with Om 
become fruitful. Eight examples are cited here from 
Vedic rituals showing how Om is employed in various 
ways. 

2. Invocations . — ^The original word Sastra is specially 
applied to the verses recited by the Hotr and his assist- 
ant as an accompaniment to the Grahas at the Soma 
libation. They are recited either audibly or inaudibly. 
As opposed to the Sastra there is the Stoma which is 
sung. 
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3. Response etc . — Pratigara denotes the responsive 
call of the Adhvaryu to the address of the Hotr while 
singing. It is an encouragcnicjii given to the latter 
when he has sung part of a hymn, and it will be taken 
as a sign to proceed. 

4. Sets the sacrifice etc . — ^Urges the Rtvik, i.e. ,the 
performing-priest, to begin action. E.g. ‘ Om proksa’ — 
Now, you sprinkle. 

5. Authorizes etc . — ^While perfor min g the fire sacri- 
fice called Agnihotra, the Adhvaryu has to take a 
portion of the milk from the milk-vessel and pour 
into the Agmhotrahavani. He asks the Sacrificer, 

‘ Shall I take out the oblation? ’ The latter permits by 
uttering Om. 

6. Two roots. Vac and Vah, with the prefix ' pra * 
give the future participle Pravaksyan. As the former 
means ' to recite ’ and the latter ‘ to convey ’ the pass- 
age would bear two interpretations : (1) A Brahmana, 
when he is about to recite the Veda, says Om. (2) A 
knower of Brahman about to take his pupil to Brahman 
imparts Om (as a means). And, truly, with the help 
of it he attains Brahman.] 

LESSON NINE 

I tiqar ^ I ^ 1 
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^ I 5i^«r ^ I 

I irit^K: i cn 

I ?1^ fw: I) ff^ 1) 

what is right and proper as fixed by the scriptu- 
ral rules and one’s own reflection (^iv3rpi«r 

^) learning of the Veda or reciting it to oneself 
and imparting of it to others truthfulness, sincerity 
in action ?itr: penance, religious observances that involve 
self-denial self-restraint 5ni: absence of passion, 
tranquillity consecrated Fires (that are to be tend- 
ed) til® offering of the oblations in the Fire 

every day, morning and evenmg guests 

what is favourable to human welfare offspring, 
family spSR: procreation at the ordained period of time 
STSfr^: birth of grandson or marriage of the son and 
(r^eated 24 times) (®rg^?nPi' should be fulfilled). g?5Ti3[ 
truthfulness alone should be practised) 

so g?5rsRT: one who speaks the truth always JCpfteR; 
offspring of Rathitara opines). cTT: (uj^ 

dq1Prr4: he who is constantly engaged in penance 
the teacher Paurusisff (tpq^) . 
are to be practised) ^ thus Naka 
son of Mudgala (ipq^). cRj; that f| assuredly ?itr: pen- 
ance (clause repeated). — the expression 

is repeated 12 times to emphasize that teaching and 
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learning of the Veda should never be missed even while 
engaged in the acquisition of the virtues and the dis- 
charge of the duties enjoined above.] 

The practice of what is right and proper as 
fixed by the scriptural rules and one’s own re- 
flection; learning and imparting of the Vedas; 
truthfulness; religious observances that involve 
self-denial, self-restraint, tranquillity; tending 
the consecrated Fires; offering oblations into 
the Fire daily, morning and evening; hospi- 
tality; accomplishing what is favourable to 
human welfare; bringing up a family; procrea- 
tion at the ordained period of time; getting 
the son married ; — (all these conditions should 
be fulfilled before one gets the power of 
introspection and desire for liberation). The 
sage Rathitara, who never swerved from truth, 
held that truthfulness alone would suffice; 
Paurulisti who was constant in penance 
thought that devout austerity alone was 
enough; Naka of the lineage of Mudgala 
stressed the study and imparting of the Vedas. 
— That’^ assuredly is Tapas; indeed, that is 
Tapas. 

[Notes — If meditation and knowledge alone would 
give liberation, one may be inclined to question the use 
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of everything else taught by the scriptures. The text 
here emphasizes that they too have their purpose to 
serve in leading man to his divine goal. 

1. That assuredly is Tapas . — It is repeated to inspire 
special regard. The highest good depends on the study 
of the Vedas. The Taittiriyaranyaka, II. 12 com- 
mands to recite the Veda without fail, standing or 
walking, or sitting or lying down, so that one may be 
pure. Even the Sannyasins who are above the injunc- 
tions of the ritualistic- part of the Veda are to study 
repeatedly the useful portions of it. The Study of the 
Veda cannot be properly undertaken without truthful- 
ness and austerity. Hence the study of the Veda and 
its imparting alone are emphasized as the highest need; 
the other viiiuc^ ntiuiiallv go along with them.] 

LESSON TEN 

I II || 

I of the Tree (C^^) stimulator, 
mover; JW mine glory, knowledge 15 t[^: of the 

mountain top, upper surface ^ hke high). 

I) (35^^+ q'^;) raised to the most 

Holy, in the Sun ^ just as the excellent 

immortal Bemg, endowed with lustre 

power, wealth, of true understanding, 

d- or spjcT -f imperishable and 



CHAPTER ©NE. 


59 


lanchanging or moistened with the ambrosia of im- 
mortahty and) I am. thus (of the 

sage) Tnsahku (who realized Brahman) 
recitation of the holy scnpture. 

I am the stimulator of the Tree ^ of the Uni- 
verse ; my ^ fame is high like a mountain-top ; 
elevated to the most Holy, I am the excellent^, 
immortal Being as He is in the Stm. I am the 
power the wealth, refulgent with divine 
intuition; I have attained true knowledge; 
Itti )oiish<‘’»h* and immutable I have become. 
This is the Sacred Recitation of Trisahku. 

[Notes — It has been emphatically declared in the 
preceding Lesson that the solemn recitation of the Veda 
should not be missed by anyone seeking after welfare 
and liberation. But it will not be feasible for all to 
repeat and study the whole or even a considerable 
portion of the Veda daily Therefore this ‘ post-illumi- 
national monologue ^ is provided by the sage Tri^anku 
as a suitable substitute for the Veda, to be of use to 
those who aspire to his own realization. 

1. A gigantic tree developing from the potentialities 
hidden in a small seed, rising high up in the vast sky, 
and at times standing still and firm in the calm air, and 
at times ti tumbling and shaking in the wind, has always 
impressed the minds of men, evoking sublime reflections ; 
and the sages have taken it as a profound symbol of God 
as mamfest m the cosmos or extending beyond it. Vedic, 
Buddhistic, Gnostic, Hermetic, Christian, Islamic, and 



60 


TAITTIRiYOPANISAD 


Other traditions have reference to this universal symbol, 
both in the erect and in the inverted positions. Brahma- 
vrlisa, Bodhi-druma, Tree of Life, and the like, are 
familiar terms in the respective cultures to which these 
belong. In the Vedic tradition the tree stands either for 
the Whole Reality or Its Cosmic manifestation. As the 
Reality, the erect Brahmavrhsa consists of a conti- 
nuous stem with two parts, the one extending as the 
axis of the cosmos which maintains its existence, and 
the other branching above the universe. The Sveta^va- 
taropanisad. III. 9 states that the Great Being stands 
like an immovable Tree, without a second, in His own 
glory. The Maitrayaijyupanisad, VI. 4 speaks of the 
one Asvattha identified with Om. Rgveda, X. 31, 7 and 
81. 4 ask ^ g tefsgr ? —what 

is that Tree out of which heaven and earth were fashion- 
ed? And the Taittiriyabrahmana, II. 8. 9. 6 makes it 
clear that Brahman is that tree. The Supala^avrksa men- 
tioned in Rgveda, X. 135. 1 is identified with Brahman 
in the iSatapathabrahmana, I. 3. 3. 9, VI. 6. 3. 7, and 
VII. 1. 1.5. Again in the Rgveda, I. 164. 20 (which 
verse reappears as Mxmdakopanisad, III. 1.1.) and in 
I. 164. 22 reference is made to the self-same Tree 
to which the contrasted aspects of the Supreme Being 
as Jiva and Brahman are differently related. The 
Mahabharata, Aiivamedhaparva, XXV. 20-22 and XV. 
12-15, has a full description of the Brahmavrksa. The 
Visnusahasranama finally counts Vrksa, Asvattha, Nya- 
grodha, and Udumbara as names of the supreme Deity. 
In the second conception, viz. Samsaravrksa, the Tree 
is inverted and it has its roots up in the Unmanifes- 
ted, branching out in the manifested cosmos. The 
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Kathopanisad, VI. 1, conceives it, Svetaivatara, VI. 6 
notices It, and the Bhagavadgita XV. 1-3 describes 
it in detail !§ri l§ankara also very eloquently com- 
ments on the Samsaravrksa in both the contexts. In 
fact, Brahman being the apparitional cause of the 
Universe, the Tree is after all the same, and he who has 
realized Brahman in Essence, like the sage Tnsanku, 
through the knowledge of identity, is conscious that he 
IS the mover of the World-Tree as the immanent Atman, 
who is the cause of its progression and dissolution. 

2. My fame etc . — ^The exalted spiritual state which 
he has attained is known even to the gods who pay 
homage to him. 

3. Excellent, immortal etc . — ^Refers to the Deity in the 
Sun, Cf. Chandogya, III. 19, etc. 

4. Dravina means both wealth and power; just as 
wealth alleviates worldly suffering, so the power of 
Brahmajnana dispels all sorrow.] 

LESSON ELEVEN 

m I \ fsT«T 

itzi in I \ 
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I ^Tf% I ^ I ^ % 

s^T^jT^si^jl^qt ^TfruiT: | r^qT^%?T sf^f^- 

35qi3L I |qi3: I 37a?^qis|qq: | T^m | 

T^qi I^TJl I f^^T \nH, I I ®T«i % 

m ^ F^Tcl I ^ m 

^TUq”: I S^T ^T|^T: 1 ^»f^ 5 T: 

^ 5 : I q«IT ^ I ^«IT ?l5f ^gqi: I 3T«^T«q¥- 

^T|f I ^ m sriftqY: I I^/ stt^T: I 

sT^?if I mi ^ %i I mi 

^^^l^ I «Tt|^: I I ^1 I 

I I %?!i7T^jr3i: ii 

^m^s^i^'. w 

^:g;j 5 ; Veda 3T5J^ having instructed m 3Tr=^: preceptor 
ST ^dcllW^H disciple sigjaifer advises, admonishes: — 
gcq?5[^ truth ^ (you) speak; i^4r;^ duty, law, prescribed 
conduct (you) follow, be occupied with; ^sTFlTci; 
from the solemn recitation of the scriptures UT not jwr;; 
(you) be heedless about. 3ii=5||q^ for the teacher fsfqij( 
liked, agreeable gift, prize OTT^^T having offered 

5 j^-cF 5 J?;_,line of descendants JTT not (you) cut 

off, from truth JT not nrr^^foqjj;^ be inattentive; 

from duty q' not be heedless; 
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from what is proper and good ?r not be 

careless; for well-being, auspicious rites H not 
"-’■fbe negligent, frorn the study 

and the teaching of the Vedas iT not be in- 
different, what IS to be offered to Gods 

and ancestors or manes not be mindless- 

he to whom mother is a god ¥lcf (you) be; 
he to whom father is a god (you) be; 
he to whom the spiritual guide is a god 
(you) be , he to whom the guest is a god 

(you) be qrft which acts, deeds irre- 

proachable clTR those %Rci<>mPi must be performed, 
(RT-b^) and not which are different, <11% which 

pertaining to us §=^ferrR virtuous actions 
those by you be intent upon, ^ and not 

?Tlvr which are different. ^ % whosoever v«~l f'an 
we more distinguished, superior sTf^PHT: Brahmans 

%GnB[.of them 3Tre% in session by you ?r notn^TOcF^rff 

must not be breathed [Or by you for them sn^- 

%T by a seat JT^Rra'sJfj^ recreation should be procured]. 

Having^ instructed in the Veda the pre- 
ceptor^ advises the disciple: Speak the truth; 
follow the prescribed * conduct; be^ not heed- 
less about the solemn recitation of scriptures ; 
(at the time of your departure from your 
preceptor) offer to him the gift liked by him, 
and take care that the line ® of your race is not 
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broken. Do ® not fail to pay attention to 
truth; never fail to pay heed to the perform- 
ance of duty; do not be careless about what ^ 
is proper and good; be not negligent of well- 
being; never® be indifferent to the study and 
imparting of the Veda; be mindful of what is 
to be offered ® to Gods and manes. Let^® your 
mother be a god to you; let your father be 
treated like a god; let your preceptor receive 
divine honour; let your guests receive from 
you hospitality like a god. Those acts that 
are irreproachable alone are to be performed, 

and not those that are their contrary. You 

» 

must be intent on the virtuous actions that 
proceed from us and never on the contrary. 
You must not even breathe a word when 
those who are more distinguished than us are 
in session for religious enquiry. (Or you must 
procure recreation for our superiors by offering 
a seat and other necessaries.) 

[Notes — In order to usher Brahmajnana, or the full 
and unmediated knowledge of the Spiritual Reality, which 
IS the ultimate teaching of the Upanisads, the whole 
personality of man must be regenerated through appro- 
priate discipline undergone in one or more lives. Good 
work and noble conduct must precede before illumina- 
tion is attained; even before a suitable birth is taken. 
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Those whose conduct has been good, says the Chando- 
gyopanisad, V, 10. 7 will quickly attain some good birth; 
but those whose hfe has been evil will quickly attain an 
evil birth. Good conduct is therefore the sim qua non 
of spiritual life at all stages. He whose mind is not 
purified is not capable of ■ Atmajnana, says 

Yajria\alk\<i (III. 141), just as a mirror smeared over 
with dirt cannot reflect an image. The Brahmasutras, 
III. 1.10 makes it explicit that the performance of Vedic 
rites, whether undertaken with the motive of reapings 
future rewards, or done as a course of spiritual duty 
with no desire for the rewards, will be cripple to produce 
the desired effect, if the agent of the act is not moral 
and pure. In this Lesson therefore the ideals of character 
are formulated in a gentle and humane tone for the 
edification of the daily conduct of a Brahmacarin. 

1. Having instructed etc . — Some commentators con- 
sider this Lesson as a parting advice given to out-going 
students by the teacher, and liken it to a brief con- 
vocation address. This seems to be unwarranted from 
the circumstances. Anuvacana or recitation is only for 
the purpose of memorizing the Vedas The injunction 
to study the Vedas includes also the inquiry into and 
the understanding of the text so that the disciple may 
put into practice what he has learnt, on entering the next 
stage of life. Sri Sankara therefore interprets anusasti ’ 
in the text as (anu) after having caused the pupil to 
learn merely the text, the teacher teaches (sasti) the 
meaning. The disciple is not to depart from the 
teacher’s house until the meaning also is grasped thoroug- 
ly with his help. So these admonitions are to be taken 
as practical advice given after the learning of the text of 
5 
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the Veda by rote and before starting the enquiry into 
the meaning. On the completion of that the pupil 
may leave the teacher. 

2. Preceptor — ^Acarya, literally, he who knows and 
teaches Acara or established rules of conduct (Manu, 

II. 140; 171). He invests the student with sacrificial 
thread and instructs him in the Vedas, in the law of 
sacrifice, and in the mysteries of religion. 

3. Prescribed conduct — ^The term Dharma here 
stands for duty in general, i.e., to oneself, to others, and 
to God. 

4. Be not heedless etc — ^At a time when books were 
unknown, laying up in memory what has been learnt 
was very necessary for education. Forgetting of what 
one has learnt before is therefore condemned as slaying a 
Brahmana — Yajnavalkya, 

III. 228. The necessity of learning is repeatedly stress- 
ed , for knowledge in youth is wisdom in age. The great 
philosopher Confucius said: Love of kindness, without 
a love to learn, finds itself obscured by foohshness; love 
of knowledge, without a love to learn, finds itself obscur- 
ed by loose speculation, love of honesty, without a love 
to learn, finds itself obscured by harmful candour, love 
of straightforwardness without a love to learn, finds 
itself obscured by misdirected judgment; love ofdanng, 
without a love to learn, finds itself obscured by insub- 
ordmation; and love for strength of character, without 
a love to learn, finds itself obscured by intractability. 
Gf also the emphasis on learning in Lesson IX. The 
l^is always held that learning is the eye of the mind. 
They never allowed to ghde away from recollection 
what has been once studied. 
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5. Line of your race etc — It may refer to Vidya- 
vam^a (succession of disciples) also, if the disciple 
chooses to be a Naisthika-brahmacaxin. 

6. Do not fail etc . — ^Truthfulness is insisted a second 
time to rule out utterance of falsehood even m forgetful- 
ness. ‘ Truth is God’s daughter ’ §ri Ramakrsna said 
that truthfulness is the penance for this Kali Age. ‘ He 
who speaks falsehood withers up to the root,’ says the 
Prainopanisad, VI. 

Gf. also lb. I. 16., Mundaka, HI. L 5 & 6, Kena, IV. 
8, and Brhadaranyaka, I. 4. 14 where truth is identified 
with Dharma. 

7. What is proper etc. — ^i.e., acts tending to self-pre- 
servation. Self-preservation and welfare must be secured 
by religious and secular means. 

8. Lfever be indifferent etc. — The repetition is to warn 
against the omission of teaching others and performing 
one’s Brahmayajna. 

9 Offered etc. — W orship and adoration of Gods and 
offering of Sraddha or post-funeral ntes to manes. 

10 Let your mother etc — ‘To love our parents is the 
first law of nature ’ ; and it is insisted in all codes of 
morality. ‘ He that honoureth his father shall have a 
long life ’, says the Bible. ‘ Are not filial devotion and 
respect for elders ’ asks Confucius ‘ the very foundation 
of an unselfish life ^ ’ ‘ Let a son be devoted to the 
service of the parents as long as they live ; if they are 
satisfied with his virtue, he gets the reward of all 
religious deeds ; there is no god equal to the mother, 
no guide on a par with the father ; there is no complete 
exoneration from a man’s obligations to them; let 
him do for them daily what is agreeable; and let him 
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not engage himself in any religious rite without their 
permission, the sole exception being what would lead to 
liberation/ Usarihsamhita, I, 33 — 37. The mention 
of mother first shows that she is entitled to greater 
honour than the rest. Cf also Sayings of Srt Ramaknshna^ 
p. 146. 5th edn- 

11. Those acts etc. — ^The Yogavasistha lays down 
that what is not consistent with reason should not be 
accepted even if Brahma were to tell it. No human 
being is absolutely and perpetually blemishless. Love 
or admiration of one’s exemplar should not prompt one 
to copy his imperfections. The transgressions of great 
men are like the eclipse of the sun and the moon ; we 
look up to them only when the eclipse has passed. One 
should remember Parasurama’s obedience to his father, 
and not his slaying of the mother; Sunah^epa’s 
gratitude to Vi^vamitra, and not his desertion of his 
parents, Yajnavalkya’s obtaining of the Yajurveda 
through austerity, and not his offending the co-disciples. 

12 Tou must not even breathe a word etc. — Polite- 
ness is the art of rendering to every one, without effort, 
that which is socially his due. A youth ought not 
to interpose when the elders who are full of wisdom 
and experience assemble to enquire into and delibe- 
rate on weighty matters. He should wait upon them 
with obedience and eagerness to learn. The alternative 
meaning is that he should render them service and 
hospitality.] 

gladly and willingly (gifts) must be given ; 
unwillingly (gifts) must not be made; 

according to fortune (gifts) must be granted; 
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%^r with modesty (gifts) must be bestowed, ^pfT 
with fear (gifts) must be offered; with agree- 
ment m opinion (gifts) must be given. 

Gifts ^ must be made gladly ^ and willingly; 
never give an unwilling gift. Let gifts be made 
according to one’s fortune, with modesty ^ and 
fear. Let there be also agreement^ in opinion 
(or friendly feeling) when the gifts are offered. 

[Notes — I. Gtjts . — The Mahabharata says : 

II ^ ^ iwtek I 

-5(1^4 ?RRR; II To the sick a bed must be 

given, to one weary of standing a seat, to the thirsty 
some drink, to the hungry food, and to the blind sight; 
one must give understanding; one must give good 
counsel; standing up one must offer a seat — this is the 
eternal rule 

2. Gladly etc , — In respect to the context the term 
sraddha has been rendered as above. Sraddha means 
faith, earnest belief, trust, loyalty, confidence, reverence, 
composure of mind, and religious zeal One has iraddha 
when one has a firm and active faith in the words of a 
competent spiritual guide and the revealed scriptures, 
and is ardent, earnest, and of set purpose. There is no 
room for frivohty, vacillation, scepticism, arrogance, 
pretence, and self-depreciation in a man possessing 
iraddha. Devotion, adoration, oblation, sacrifice, and 
prayer become full and blemishless if only they are 
performed with Sraddha. — 
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Let him give with ^raddha even to those who do not 
merit it — says Suresvara in the Vartika. Cf. also 
Bhagavadgita, XVH. 20-22 & 28 According to Maha- 
narayanopanisad, 63, ^raddha is acquired by penance. 
Bhagavata, IV. 1. 49 conceives Sraddha as the wife of 
Dharma significantly because both are inseparable. The 
Rgveda has a full hymn on ^raddha, X. 151. According 
to Yaska’s derivation sraddha sums up the God-recep- 
tive attitude of man. ; 

«nswr#ir ^ ?r II 

Rjtlfil:; II Agnipurana. 

Cf. Chand. Up. I. 1. 10 & IV. 1. 1 also. 

3* Modesty and fear — Even if the gift is rich the 
bestower^ in true humility, should feel as if it were only 
a very small thing in comparison with greater gifts. The 
soul is softened and sweetened by such charity which 
is the day-spring of virtue On the other hand, an 
arrogant gift grates on the soul of the recipient A civil 
denial, says the proverb, is better than a rude grant.. 
^ Ti m 1 

•TTW II — Do not deliver a gift with disesteem, nor 

playfully, for mere appearance; that will certainly 
injure the giver — ^Valmikiramayana. The fear of injury 
done to oneself through some blemish in the gift, or its- 
grant, should be present m the namd of the giver to 
make the gift perfect. ' Wise fear begets care ’ 

4. Agreement etc — ‘ Samvid ’ is explained by !§rl 
Sankara as friendliness; the word literally means har- 
mony or agreement in opinion Hence it will give this 
significant meaning : A person should not give a gift to 
another if he disagrees with the recipient about the 
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purpose for which he seeks the gift, Duryodhana 
should not have extended his royal hospitality to-' 
Srikrsna, which he denied because they did not agree 
in the purpose of their meeting.] 

37?! now if t for you 
uncertainty regarding acts (l% 

doubt regarding conduct ^ or should arise, cf^T 
there (in that place and at that time) ^ whoever ?PptT- 
f%?r: those who are able to judge impartially, cautious 
experienced 3715 ^: independent ( = 37^^ )■ 

not harsh lovers of the Law pRlPiIT: Brah- 

manas be present, ^ they there, in respect of 
those acts or the conduct which have given occasion to 
doubt 5isir in which manner would proceed, cTsiT 
analogously (you) should rule yourself, act. 

Now, should there arise any uncertainty 
regarding your acts, or doubt in respect of 
your conduct in life, you would rule yourself, 
exactly in the same manner as the Brahmanas, 
who^ are able to judge impartially, who are 
experienced, independent, gentle, and intent 
on the Law, and who happen to be present 
there, would act in regard to such matters. 

[Notes — 1 Who are etc — ^Briefly, approved author- 
ities. The Upanisadic seers hardly discuss ethical 
theories, because ethics is not an end in itself in their 
view. The perfection they sought and realized lay 
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beyond ethics, though through it. They held that 
•individuality is only provisional and egoistic agency 
should be annihilated. The objective worth of an 
action therefore is not an absolute standard for judging 
ethical values ; they interpret all actions subjectively, that 
is, in terms of the self-denial and sacrifice which is 
involved in them. But attempts to fix the moral 
standard and the grounds of morality having reference 
only to individual preference or satisfaction, or one’s 
own unguided reasoning and ephemeral ideals have 
only failed. The conflicts and confusions of tbe present- 
day humanity owe much to the discard of tradition. 
ELnowing well the relative but full value of moral 
standards and their fluctuating nature, the ancient 
seers have emphasized heteronomy in ethics. ^ A good 
example is the best sermon ’ seems to have been their 
maxim. Adults are to mould their character on the 
pattern of those who are better than themselves, espe- 
cially when their own understanding will prove 
inadequate. Intellectual and ethical virtues are absorbed 
through imitating one’s superiors, inspired by a genuine 
admiration for their virtues. In fact moral character 
has Its basis in a multitude of specific habits formed in 
the light of the experience of those who are better than 
oneself. This point is emphasized by the text and is 
worth reflecting deeply.] 


STSI now in (respect of) those who are 

falsely accused: — ^ whoever able to judge 

impartially 3^: experienced independent 

gentle intent on Law sTI^oU; Brah- 

manas ^3: be present, ^ they there ^ (m regard to) 
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them 5r«IT which manner would act cf^ir similarly 
you should act. TSTif; this (is) command 

(of the Veda); this (is) advice, admonition; 

TSTiir this (is) the secret instruction of the 

Upamsads, this (is) 31351153^1*1. commandment. 

133*^, iu this wise one should rule oneself in 

life. thus 3 verily ^ and (after having imderstood) 
this oiie should be intent upon (until 

the attainment of Self-realization). 

And now with regard to those who are falsely^ 
accused for some crime: conduct yourself on 
the model of those cautious, experienced, inde- 
pendent, gentle Brahmanas who are interested 
in the Law, and who happen to be present 
there. This is the command, this is the advice, 
this is the secret instruction of the Vedas; 
this is the commandment. One must rule 
oneself in life in the manner stated. Verily, 
after having understood, one must act continu- 
ously in the way taught above till the last; 
and never otherwise. 

[Notes — 1. Falsely accused — One must not be qxuck 
to judge a person hearing others accusing him wrongly 
or calumniating him. One should observe what res- 
pectable elders do in regard to such persons and behave 
similarly. Yajhavalkya (III. 263) says that by falsely 
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accusing another a person sms as a liar, and, in 
addition, takes on himself the sins of the victim.] 

LESSON TWELVE 

^ ^ to: ^ I ^ sif i ^ 5 

I ^ it I I 

^rqt I I 3^21^ ^§n- 

gcSTtoto^ll cl^T*d^l 
I ^Tg>*TTii I I ^ ^tP§t 

^Tto: 11 ll 

I have declared; 3TT^tcf has protected (See 
Lesson One for the word for word meaning of the rest.)' 

May Mitra, Varuna, Aryaman, Indra,Brhas- 
pati, and all-pervading Visnu grant us welfare 
and bliss. I bow down to Brahman in loving 
reverence. O Vayu, I bow down to thee in 
adoration. Thou verily art Brahman percepti- 
ble. I have declared: Thou art the right; 
thou art the true and the good. That Uni- 
versal Being entitled Vayu has protected me. 
It has protected my teacher; me It has pro- 
tected; my teacher It has protected. Om 
Peace, Peace, Peace. 



CHAPTER ONE 


75 * 


[Notes — ^The Deities mentioned in this Desson were 
invoked at the outset to ward off all the obstacles on the 
path of the seeker after Brahman. The various acts oF 
meditation were then prescribed to purify the mind oF 
the student of Divine Wisdom. It is assumed that they 
have brought about the necessary result. It now re- 
mains for the student to offer grateful thanks to the 
Grods who have helped in preparing the way; otherwise 
the sin of ingratitude may still prevent the aspirant from 
reaching the goal. This is the purpose of this TJttara- 
i^anti or post-peace-chant. See also notes on Lesson- 
One.] 
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LESSON ONE 

1^: ^ I ^ I i ^ I 

5T 5 i-fT I ?r ^ 11 

I ^4pI' I ^^h mt mif^ i 

sflf I 4f^?ITf^ I •ci'^cs^ifir I 

I c!|tPM^ 5 I e:f4| ^ITI^ I |) 

51 I 51 4f I 51 f 3 i 

35^5TTqf=Tir’=J 1 JTT T^'fl^#' I ^ ^T%: 

:ai^: II 5^«^Iits3^T^: II 

US both gf together 37 ^ may (He) protect, 
us both ?Erf together may (He) nourish; (aTFITR 
we two) gf conjointly ^ 13 ; with energy g;7;5n^ may 
work. ;fl' of we two 3 t^|^ study vigorous and 
effective 3Rg let be; ?ir not ^(s[^q| may we two dis- 
pute (lit. hate). 

May^ He (Brahman) protect us both to- 
gether; may He nourish us both together; may 
we work conjointly with great energy; may 
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our study be vigorous and effective; may we 
not dispute (or hate any). Let there be peace, 
and peace, and peace. 

[Notes — ^For the word-meaning and translation of 
the first portion see p. 17. This santi is intended to 
remove the obstacles on the path of Self-realization 
as such. 

1. May He etc . — ^The Brahman Who is the subject- 
matter of this chapter. Great energy of intellect is 
required to understand the subtle truths taught in the 
Upanisads. The teacher and the taught must be free 
from hatred towards any creature. No ill-feeling should 
spring up between them due either to defects in the im- 
parting or receiving of instruction or by entering into 
futile disputes. Perfect mutual amity alone ensures 
efficient teaching and thorough understanding- Teachers 
will impart to the beloved disciple even the deepest 
mystery, says the Bhagavata, I. 1. 8. — 

^ l] 

3TTfT5I: I ^T^r^TITf: I 

mm ^ •«» 

I I I ^ 2^- 

SflfRtrqj I I qRfoT: 2^: I 
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I ^rqiTTrJrT’ I S’sg I 

II 11 

^ Om sTfT^^ he who reahzes Brahman the 
Supreme attams. clci;T3;Gn‘ that very fact (lit. that, 

this) it has been declared with reference to : — 

sTfr the absolute Divine Reality Existence frFTR;. 
Intelhgence 3Er?cT3R( Infimtude. ^T: who in the 

intellect (lit. cave, a hiding place) in the supreme 
heaven treasured, laid (iT^T Brahman) 

reahzes, g': he ^f^fcTT as the wise, omniscient gapin’ as 
Brahman together all q>inr«i^ desires 

■completely fulfils — thus. 

He^ who realizes Brahman attams the Supre- 
me. With reference to that very fact it has 
been declared : ‘ Brahman is Existence Intel- 
ligence, Infinitude; he® who realizes Him treas- 
ured in the cave, in the highest ether, fulfils^ 
all wants together, as Brahman the omniscient.’ 

[Notes — 1. He who realizes — The {a) application 
and (b) purpose of Brahma vidya is laid down in this 
maxim, (a) The reality which we experience through 
the senses and the mind is a display of multiplicity and 
variety; and therefore it rationally demands as its back- 
ground a unity w'hich includes all, \\ hich is complete in 
itself, IS determined by itself, and is capable of being ex- 
plained entirely from itself This metaphysical or spirit- 
ual Reahty, which is the substance of the experiential 
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reality, is called Brahman. Brahman appears Itself as 
the phenomena, becomes the Self of man, and yet trans- 
cends all phenomena. The Self m man explains the 
•continmty of his life-history and makes him an agent 
capable of knowing and enjoying. There is an eternal 
ground of the multitude of separate Selfs, which sup- 
plies the rationale of the agreement in the perceptions 
of the various Selfs and the similarity in the process of 
individual reasoning. Not subjected to local and tem- 
poral conditions, this background cannot but be infinite 
and undivided. It is not contained by the space. It is the 
secret power of all consciousness veiled by the mysterious 
fabric of personality woven by Karma — the outcome of 
desire and Ignorance — in the loom of time. Having 
therefore the same characteristics (unity, infinitude 
and transcendence of the empirical or the phenomenal) 
the Reality which forms the background of the external 
phenomena and that which is the substrat um of the 
various Sel& are identical The umversal Self and 
individual Self are essentially the same. He who has 
realized this identity is called a Brahmavit or Atma- 
jna. This is the application of this text as well as 
of all Vedanta. (Jb) The purpose of it is to reveal the 
path of liberation from the woes and limitations of 
repeated birth; in short, from the turbulence of passion, 
the bitterness of grief and disappointment. The individ- 
ual Self is thrown into the intermmable round of 
transmigration by Ignorance veiling its true nature. 
Ignorance begets desire, and desire generates activity 
<iirected towards ephemeral ends, which in the course of 
fulfilment produce good or bad tendencies, pulling up 
the individual Self to higher births, or dragging it down 
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to lower life. Desire and activity cease only when all 
wants are fulfilled; that is, when unsurpassed perfection 
is attained. In the clause under discussion it is clearly 
stated that he who realizes Brahman attains that 
supreme perfection.. By knowing one thing another 
thing cannot be attained ; so here the object of know- 
ledge and attainment are the same; and also knowing 
and attaining are identical. In other words, Brahman 
is the Supreme; Its knowledge through identity is the 
attainment of perfection. The purpose of Brahman- 
realization is self-perfection and the attainment of illu- 
mination, and liberation from the meshes of ignorance, 
desire, and rebirth. The statement given here is re- 
inforced by Mundaka, III. 2. 9 — ‘ He who knows Brah- 
man becomes Brahman He realizes the final goal of 
evolution. This realization of Brahman is not limited to 
mere intellectual apprehension; it is really a profound 
experience in which the ordinary consciousness, working 
in the realm of time and space through subject-object 
relation, is transcended — ^widened and deepened into its 
Essence, namely. Brahman. Such a state is realized in 
the highest mode of indrawn concentration known as 
asamprajnata or nirvikalpa-samadhi. One who has 
attained this realization has a true and immediate vision 
of the Divine Unity, and is the possessor of supreme 
felicity, free as he becomes from all cravings and 
evanescent interests. 

2. Existence, Intelligence, Infimlude — A definition of 
an object is however a necessity before a person knows 
it; for then only he can be assured that he has known 
the right thing. In respect of Brahman, the Sruti, 
first of all, says that it is impossible to know It, much 
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less define It like other objects; Brahman is the very 
core of the knowing subject and as such It can never 
be made an object of knowledge and defined strictly^ 
Nevertheless two types of definitions are given in 
Vedanta, {a) by stating Its essential property and {b) by 
marking an important accidental character — called 
respectively as svarupalaksana and tatasthalaksana. 
The three predicates given here — being or existence^ 
intelligence or consciousness, and infinitude or tran- 
scendence of spatial and temporal limitations — describe 
accurately what Brahman is in essence; they form the 
constitutive essence of Brahman, and not Its attributes. 
Existence is the most universal concept which leaves 
nothing whatsoever outside it. We become aware of 
even the non-existence of a thing as the existence of 
its absence. Existence is the substratum of all positive 
and negative entities Thus awareness or consciousness 
and existence are never separable. Though there is 
no ^ existence ’ apart from what exists, existence is a 
value which is always judged by a conscious being. 
The absence of consciousness cuts at the root of all 
value including existence. Thus the very perception 
of phenomena is the proof of Brahman Things are 
perceived as real by all; and the existence or reality 
predicated of them is the Reality of Brahman. The 
experience of Reality as the phenomena is made 
possible because of the Intelligence underlying the 
apparatus of ordinary consciousness It is the nature 
of Intelligence to generate consciousness of things. 
Thus Existence and Consciousness are the obverse and 
the reverse of the same com , one is inconceivable apart 
from the other. They constitute the essence of Reality. 

6 
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But Consciousness and what is made conscious of 
cannot be — ^apparently at least — the same. Intelligence 
is non-materialj while what it makes conscious of is 
material; that is to say, the former is non-dimensional 
while the latter is dimensional. The nature of the one 
is just the opposite of the other. ‘ Matter ’ is cognized 
only in space-time relation. In fact matter is the self- 
hmitation of Spirit or Consciousness. Whatever is 
material is thus limited. Intelligence is non-material 
and therefore unlimited — ^it is infimtude. Thus Brah- 
man, the ultimate Reahty, is in essence Being, Intelli- 
gence, and Infinitude. Etymologically too Brahman 
(firom ^ Brh=to grow without limit) gives this signifi- 
cation. The definition of Brahman made familiar by 
the compact phrase Saccidananda, in the later history 
of Vedantic thought, may be traced to this famous 
sentence. The term ‘ satyam ’ may be taken as an 
equivalent of ‘ sat ’. Sat has a twofold meaning; it 
stands for Reality in its cosmic aspect and its a-cosmic 
aspect. A comparison of Chandogya, VI. 8. 7 and 
Bjrhadaranyaka, II. 1 . 20, makes it clear. When the 
term ' satyam *, (Reality), is used to denote true Being, 
or the primus of being and non-being, the phrase 
‘ satyasya satyam ’ is used at times. Sri Ramanuja, 
whose view of Reality differs from that of Sri Sankara, 
considers that the three marks mentioned are the 
attributes of Brahman and emphasizes ‘ satyasya 
satyam’ to bring out the idea of substantival and 
attributive Consciousness. Sri Sankara deems sat 
and satyam as well as cit and jnanam as equivalents. 
Nor is there any difficulty in equating Einantam with 
ananda; one need not believe that it is an ancient 
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error as Deussen cautiously suggests ( The Philosophy of 
the Upanisads, p. 127). It is clearly stated in Chandogya, 
VII. 23, that infinitude alone is Bliss; and that there is 
no Bhss in the finite. This much-treasured sentence 
thus gives a perfectly rational and specific description 
of the ultimate Reality. 

3. He who realizes Him etc . — Guha or cave stands for 
the heart or intellect, because the three factors, knower, 
knowledge, and object of knowledge, emerge from its 
operation. Paramavyoma, the highest ether, may be 
construed either independently or as qualifying the term 

cave ’ ; its position allows both ways. When construed 
parallely it would read: ‘ in the cave of the intellect and 
in the remotest ether (i.e. the avyakrta aksara or the 
Unmanifested) — ^virtually Brahman, the cause of the 
umverse in Whom all objects were hidden waiting for 
manifestation Sri 8ankaracarya contends that it is 
more appropriate to take the ‘ highest ether ’ as qualify- 
ing the cave of the heart or intellect, the reason being 
that the purpose of the passage is immediate knowledge 
of Brahman, and that therefore the latter meaning alone 
would fit in with that context. Realization of Brahman 
in the remote space is out of tune with the rest of the 
passage, for such objective knowledge would not dispel 
ignorance and put an end to rebirth. Hence the 
■' highest ether ’ should refer to the space in the heart, 
the seat of intellect or Buddhi, where Brahman is 
intuited as the immediate Self witnessing the modifi- 
cations of Buddhi. 

4. Fulfils all wants — It will be evident from the 
sequel that the joy of creatures is borrowed from 
Brahman, the fount of all felicity. Ordinary pleasure 
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arises only on the ground of merit, and it is enjoyed, 
only through the means or channels by which it comes- 
Being conditioned by various factors, sense pleasure is 
naturally fragmentary, varying, excellable, and inter- 
mittent. It is always mediated through some vehicle or 
upadhi. The felicity that accrues to one who has. 
realized his identity with the all-knowing Brahman is 
not an experience of a succession or summation of 
sensuous pleasures; it is a simultaneous experience of 
the entire bliss in an eternal Now. That unsurpassed 
beatitude is only imperfectly grasped by the intellect,, 
and IS totally beyond the senses.] 

rf^rr^from that, i.e. from that Brahman from 

this from the Atman % verily (from that very 

Atman which is Brahman) ether came 

to be; from ether air; from air 

fire; from fire water, from water 

earth; from earth herbs, from 

herbs food; from food 5^: the person, 

man also sprang up). ^3; he % indeed x^r 

this 5^: man consisting of the essence of 

food. his this (pointing out by the finger) 1331^ 

indeed head; this right q^: wing, 

this 3 = 3 ^: left q^: wing; this trunk; this 
tail, hind part, i.e. the part below the hip 
foundation, stay, ground. 3?^ (about) that also 
133: this stanza there is: 

From^ that very Atman (which has been 
referred to as Brahman) ether came to be; 
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from ether air, from air fire, from fire water, 
from water the earth, from the earth herbs, 
from herbs food, and from food the person, 
■came to existence. He ^ indeed is this man 
consisting of the essence of food. This indeed 
is his head ; this is his right wing ; this is his 
left wing; this is his trxmk; and this is the hind 
part forming the support and foundation. 
There is, besides, this stanza (of fourteen lines) 
cxphiining it: 

[Notes — ^The object of the whole chapter is laid 
down in the first sentence and briefly explained in the 
immediately following passage by a sacred verse. The 
sequel is a more elaborate explanation of the central 
idea in all its bearings. 

1. From that very Atman etc. — Here^ as in Brhada- 
xanyaka^ I. 4. 1-4 and Aitareyopanisad, I. 1-3, Atman 
is spoken of as the First Principle from which the whole 
universe has emanated; and in that sense It is equated 
with Brahman. Both the terms are sometimes inter- 
changed; sometimes they appear side by side, one defin- 
ing the other. In the latter case the limitation in the 
term Atman — ^more or less subjective in signification — 
is removed by the term Brahman ; and the conception 
that Brahman is only an < •)<'( i \ reality is done away 
with by the term Atman. We get m this paragraph a 
general description of the modus operandt of creation, 
from a psycho-metaphysical standpoint- Atman is 
determined as the First Principle because It is the 
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background of all that we conceive and perceive. From, 
this Principle of Pure Consciousness, which is also- 
Existence and Infinitude, first emanates space embody- 
ing the subtle rudiment of matter known as ether along 
with time; this evolute develops mto more distinct forms- 
and becomes the whole relative phenomena. The 
quahty of sound is associated with this spatial ether as 
reception of sound demands ether ; air is evolved from 
ether with an added quality of touch; still more gross is 
fibre — that form of energy which is cognized as heat and 
Imlu- with the quality of colour superadded; water 
springs up from fire with its specific quality of taste ; and 
finally the last constituent of the universe, earth, is 
evolved with the quahty of smell included in. This is 
the analysis of the umverse into its five constituent ele- 
ments, making sensuous perception the standard of 
measure. For the first time we get here the five ele- 
ments mentioned and an emanatory theory of cosmo- 
gony set up. They sum up inorganic creation, which in 
its turn gives rise to organic creation through vegetation 
and food. The above analysis of the universe is meta- 
physical and may be deemed unsatisfactory from the 
standpoint of modern science, the method of which is 
purely empirical. Vedanta stands for a complete synthe- 
sis of experience, while Science deals only with a fragment 
of it. Both Vedantic and scientific analyses are based 
on sense experience, and their validity does not vary; 
but the difference lies in the fact that the Vedantic 
study of external Nature is for the purpose of liberating 
the soul of man from the blind mechanism of Nature. 
For that purpose the present account of evolution alone 
is serviceable. None but the absolute Reality is truly 
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free and perfect; man becomes liberated only when he 
realizes that he is that Reality; to come by that know- 
ledge he has to understand that he has descended from 
it; otherwise he can never reahze that he is Brahman. 
His descent from Brahman is linked with the evolution 
of the whole umverse cognized as the five elements and 
their products. Being only an illusory transformation of 
Brahman, man can really become perfect by dl'pc’iin'r 
that self-forged illusion, by recognizmg that his five-fold 
personality is only an upadhi or vehicle of Brahman. 
Only an apparitional evolution of Reality which is the 
ground and support of the relatively real phenomena 
of man and the universe can make this realization 
rational and possible. 

2. He indeed ts this man etc . — ^Annam stands for food or 
‘ matter Matter is what is ‘used up’ by the Spirit. Even 
the untaught man in the street can understand Brahman 
when he is told that body is the Purusa or Brahman. 
The various members of the body are compared to the 
hmbs of a bird and its support and foundation is 
stressed to lead the soul to the more inward truths. 
No doubt, all creatures have descended from Brahman; 
for It is the substratum of all. But man is specially 
cited because he alone is competent to realize Brahman. 
The picture of the bird is called up to apply also to the 
other Koiias which are like the physical body, being 
in the form of molten metal cast in a mould. Only 
when the body is conceived in the shape of a bird 
can we speak of a tail and a support; and only when 
each Kosa is pictured as endowed with this support, 
the last Ko^a can be spoken of as having its ground in 
Brahman. This is the significance of the bird analogy.] 
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LESSON TWO 

g5»T: | qr: %qT: I 

qqiqf I i* qf'^iqf'T'T'J'^q^ I Vi^% %S?|qTC5- 

■«■ _ mm 

I I «T?fJT ^ qmqt I 

— — *— 2V ^ 2s "" 

qFTif«e%wi=3q^ I I sqcTT-^ir^ 

I 3=r?j%sf^ =4 qgTf% i ffq i 

qfqiST i^qT^^fTgqqTclL I «FqtSJ=c!T ^Tcq? ST^- 
qq: I %qq <^11 q qi ^ S^qf^q qq i qpi 
I aT?qq' 2^^q: | qpq ^^l^ ^q | 
sqi^ qf^oj: q?=l: | ^rqiq ^tI^: q^: 1 ®TTq 5 fqi 
^Trqr I 5fq^ 2^ qftsT I qq'=%q qqf^ 1 

ffq ^q't^s^qi^: n 

qr; q' whatsoever (lit. which, who, and) STSir: 
creatures earth f^; attached to, contained by 

3T?nq. from food q truly (cTT; they) iiqrq^ are bom; 
srql likewise ®r^ by food and food qq alone 
remain ahve. 3?^ moreover 3i?qcT: finally 13 ;^^ to it 
(ili®y) enter, dissolve into, food f| surely 

igfRTJj;^ among beings pre-eminent, first; qqTTfi^ on 
that ground (sTsnj; food) gffqqq; ( = !gw 
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medicament of all so) is regarded as. % those 
who verily food ^ Brahman thus) 
contemplate ^ they all arSTg; food obtain. 

f| »pFrrB; dmm; — ^The repeti- 

tion implies that there is an Upasanavidhi viz. an 
injunction to meditate on food as Brahman, if one 
wishes food for oneself from food »gil^ living 

beings are born; those that are born 

by food increase, are reared; hvmg beings 

IS consumed 3Ti% consumes and ; hence 

that what is eaten, food is called thus. 

‘Whatsoever creatures^ are contained by 
the earth, truly, all of them are bom from 
food; likewise by food and food alone they 
remain alive; moreover they return into it in 
the end. Surely food is the first and pre- 
eminent among all that is created; hence it is 
regarded as the medicament of all. Those ^ 
who contemplate food as Brahman really 
obtain all food. For food is the first among 
beings; hence it is called a panacea. Living 
beings are born from food; having been 
born they are reared by food; food® is called 
“ annam ” because creatures both consume it 
and are consumed by it.’ 

[Notes — 1. Creatures are . . . horn jrom food — 
All organisms are produced from inorgamc matter, they 
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subsist on it, and are dissolved into it after the period of 
life. There is thus a fundamental unity in Nature with 
a deep moral significance. Nature, or the Virat-body, 
constituted of unorganized matter, is the immediate 
datum that strikes our mind at first thought. It is here 
called Annabrahman or the Infinite’s aspect of Utility. 
The scientist who considers life and consciousness as 
mere developments of matter — an epiphenomenon — as 
well as the untutored boors, both consider matter as 
the basis and stuff of our environment. The Upanisad 
takes this ‘ public ’ fact to lead the enquiring mind 
step by step to further and more complete concepts. 
The idea contained in this clause is repeated again for 
the purpose of explaining the derivation of ‘ annam ’. 

2, Those who contemplate food etc — The first step 
towards the knowledge of Brahman is to circumscribe 
one’s notion of Self to the physical body; for it is natural 
for one, through excessive attachment to one’s posses- 
sions and kinsmen, to have the conceit that they are part 
of one’s own Self. Unless the mind that is preoccupied 
with these trappings is turned back to the interior, the 
secret of personality cannot be discovered. Hence the 
Sruti advises to reflect on one’s own corporeal Self as 
Brahman. This gross body also is called a Self because 
it is the first object which the unphilosophical minds 
mistake for the true Self or Atman. By this Upasana 
of the Annamaya Self the aspirant takes his stand on 
the corporeal or elemental Self If he is prematurely 
cut off from life while engaged in this practice without 
having the occasion to penetrate into the deeper layers 
of his personality, still he will attain all food, that is, the 
cosmic Person or Virat constituted of the whole material 
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world. In fact, this meditation and its reward are 
meant only to divert the human mind from external 
pursuits to a fruitful enquiry into the Self. 

3. Food is called ^ annam ^ etc . — Here is an instance 
of the etymological method of driving home a philoso- 
phical truth. Annam is derived in the passive and active 
senses to stress the idea that the cosmic Being who is 
manifest in the form of Food or Matter exists both as 
the consumer and the consumed- It is the one Spiritual 
Principle, Brahman, that assumes the multiplicity and 
diversity of aspects by being immanent m all things, 
essentially invisible and yet manifesting In the form of 
annam the Supreme Person outgrows His own nature, 
says the Purusasukta 2 , and that very idea is reproduced 
in the Mundaka , I. 1. 8. which states: Through the 
energy of will Brahman swells and the material uni- 
verse — annam — is born ^ — ^This 

dimensioned cosmos is food and its eater — , says the 
Brhadaranyaka, I. 4 6; it is also stated that annam is 
the tether of life which is allegorically spoken of as the 
calf, lb. II 2 1 ; and that cosmic 

Being is food, Prasna, I. 14 It is evident from all these 
that the universe is a theophany to the vision of the 
seers, and that there cannot be a real dichotomy in 
Reality. Matter is the medium of life, and hence it 
cannot be an antagonistic force with which life has to 
wage war perpetually. The material environment 
exists to be controlled and utilized by the vital Energy 
centered in the organism- Life and matter exist as 
mutual help-mates to evolve greater pcrrecnori---h3plicr 
levels of consciousness; hence the term annam or food 
implies the idea of assimilation and evolution, and is 
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used as a synonym of Matter. This is particularly 
.sigmfirani.*| 

than that % verily than this 

than what is formed from the essence of food 
other interior snWT: consisting of vital airs 371371 

Self (37^1 there is); ^ by him this, i e Annamaya 
Self is filled, pervaded. ?l: he ^ truly 13 ;^: this one 
of the form of a person exactly; cPST his 
being m the form of a person 3g along, 
according to 373735 ;^ this one of the shape of a 

person; stFT: ^ (^) ; 'ST'TR: 

(tfPl) 3=^: W; ; STT^FRT: middle space (dw) 371371 ; 
earth (d^) 3 ^ (=^) siraSl (=31) I 3^ 37iq \ 

[In this and succeeding paragraphs only the Anvaya 
of repeated words is given, omitting the meaning. See 
pages 84 and 85 for their verbatim sense.] 

Verily, other than that^ one which consists 
of the essence of food, and contained by it, 
is this Self consisting of vital energy by which 
this Annamaya Self is filled. Truly this one 
also is exactly of the form of a person; that 
one being in the shape of a person, this one 
also, accordingly, is of the form of a person. 
Prana^, indeed, is his head, Vyana is his right 
wing, Apana is his left wing, Samana is 
his trunk, and Udana is his support and 
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foundation. Further there is the following 
stanza about it: 

[Notes — 1. IThat one which consists etc . — ^The Ghandog- 
ya, VIII. 7-12, speaks of the material Self or the body, 
the inner Self free from the body, and the Supreme 
Self which is the objectless knowing subject. In this 
Lesson, as a further development, five Selfs are assumed, 
Annamaya, Pranamaya, Manomaya, Vijnanamaya, 
and Anandamaya, each forming, as it were, the sheath 
or husk of the true Self which is the kernel. AH these 
five sheaths are common to man and Nature Obversely 
by emanation Brahman has descended into man and 
Nature; and reversely, stripping off the sheaths one by 
one and proceeding inward and inward, man realizes 
the innermost Spiritual Essence of man and Nature m 
its true and transcendental aspect. The life-energy or 
Prana fills the corporeal body as fire permeates a 
red-hot iron ball, assuming the shape of that object. 

2. Prana, etc — These various modifications of one 
Vital Energy are here made to correspond to the mem- 
bers of the physical body. Aka;$a and Prthvi in the 
text stand for Samana and Udana; for in this context 
no other interpretation can be appropriate. See also 
Note 1 on p 51.] 


LESSON THREE 

gioi I^T sjToif^d i ^ I gioit 

I ^ gioT i snorr ^0^1515: j 
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I ^Tf*n I 

4: 'tI»=?T I 1 3T??7tS5=c!T QTTftTf 

JT^Tt^T^: I 'TOT: I e ^T J 

I 3T?^q' 3?^^: 1 ?IFq | 

q^®T: a?T; I q^I I 3TT^^ ^Tr^T I 

37q^?fw^q: 3^s' q@[gT I fi5[c%q II 

(Jcftqts^qT^: li 

^ whatever gods menq?^^: animals =^ and 

(€i^ exist ^ they all) Vital Force «I3 along, 

depending on JTFT^ remain ahve. siM: life-force f| for 
igTRliI. of hvmg bemgs 3115: life-duration; cT^lTcf on 
that ground (jtFT:) the life-duration of all 

so) 3=5^1% IS regarded as. ^ those who JTPiTi,^ vital airs 
sra" Reality so) sqwd', contemplate % they 5g^ 
entire rs^ verily 3713: life reach (lit. go) STIW: 

Prapa verily Wcfl^lq;. of creatures 3773: life; 

or that reason (^; it) full hfe is said, 

^ so. OTT of that (i.e. the Annamaya Self) of 
the former q; who embodied 3715577 Self, (^: he) 
this one P3 verily 5F57rcf I" from that very 

JJTnnTqT^ consisting of vital airs (377577^:) 375=tr: other 
than, apart from 3F5R: within JTHlqq: consisting of the 
mind 3775177 Self (srf^ there is). ^ by that one 157: 
this one 3jif: is filled. ?r: he % verily pq: this one 
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of the form of a person indeed. his 
being in the form of a person ^ depending 
on one (i.e. the Pranamaya Self) 3 ^^^: of 

the shape of a person, ^ ^ c!;%or; 

9SJ: ; 3xiT: W: ; 3TI^; injunctions (as given in the 
Brahmapas) sir5J?T; 3T«I^T%^: The hymns of the 
Atharva-veda (g^) 3 = 53 ?!^ (=^) sr^gr (=^) I cT^ 3TR 
II 

‘ Whatever 1 gods or men or animals exist, 
all of them depend on Prana for their life. 
Truly Prana is the life-duration of the animate 
world; on that ground it is regarded as the 
universal Life (Sarvayusam) . Those who 
contemplate Prana as Brahman assuredly 
attain the full span of life. For Prana is the 
life of creatures and is therefore called the 
entire duration of life, (Sarvayusam). The^ 
embodied Self of the former one is, verily, 
this one. Other than that Self consisting of 
Prana there is within it another Self con- 
sisting of Manas ® by which this Pranamaya 
Self is filled. This one also is of the form of 
a person according to the other one’s being in 
the shape of a person. Yajus is his head, 
is his right wing, Sama is his left wing, the 
injunctive part of the Vedas (to wit, the 
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BraJimanas) is his trunk, and the hymns of the 
Atharva-veda are his support and^ foundation. 
With regard to this there is also the following 
stanza : 

[Notes — 1. Whatever gods etc . — Personifications of 
Cosmic forces and Indnyas (sense-powers) are called 
gods. They exist and function against the background 
of and supported by Cosmic Life called Sutratman or 
Prana What is measured off as the life-span of a single 
living organism is only an eddy, as it were, in the 
universal current of Vital Energy forming a centre of 
Nature’s evolution and Spirit’s manifestation A parti- 
cular being is said to be alive only so long as the vital 
airs function in him. The word ‘ sarvayusaim ’ is 
repeated twice in two senses: first, in the sense of 
universal life, because all creatures remain alive in the 
universal Life-force; second, in the sense of the com- 
plete span of life which in the case of man, accordmg 
to the Vedas, is one hundred years. Under whatever 
attribute an Upasaka meditates on Brahman, that same 
attribute he obtains if he so wishes. He who meditates 
on Prana as Universal Life (Sarvayusam), attains the 
allotted full life (Sarvayusam), Prana being the 
Sutratman. 

2. The embodied Self of the former etc . — In the series 
of sheaths or Selfs, the Self consisting of Prana is the 
second. Life is not confined to the corporeal body con- 
stituted of distinct members, but it extends to the other 
Selfs also. The second and the succeeding sheaths are 
not like the first one; for they are subtle and they fill 
the first one like heat filling a metal piece put in fire. 
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Therefore each of them forms a homogeneous whole 
indistinguishable into parts unlike the corporeal Self 
which contains all the others. Thus here is a subtler 
and more spiritual conception of the Self. When a 
spiritual aspirant becomes deeply convinced that the 
Pranamaya Self is the cause and support of the cor- 
poreal Self, the importance of the latter dwindles and 
finally it becomes a mere illusion, or a shadow of the 
true Self; for there cannot be more than one Self in 
man. An alternative interpretation of the passage is 
this : The Atman-Brahman Reality which is the Self of 
the former (the Annamaya Self) is the Self of this (the 
Pranamaya Self) also. This view emphasizes that all 
Ko^as or sheaths are an illusion called up by the 
ignorant soul on the substratum of the true Self. It is 
only in a relative sense that one Self is spoken of as 
the embodied Self of another. 

3. Manas etc , — ^The internal organ of perception and 
cognition is called manas. Here it is employed to 
denote all its powers also — ^mternal and external senses, 
memory, understanding, and the rest The Manomaya 
Self is subtler and higher than the Pranamaya Self, and 
is the basis of the functioning of the latter either 
through conscious impulse or through subconscious 
modifications called * Samskaras * Just as the hfe-force 
is functioning in every cell of the body, the principle of 
manas also is pervading throughout the body; this fact 
may be assumed from the possibility of receiving sensa- 
tions from every part of the organism. The same 
symmetrical allotment of parts is followed here also as 
before. The importance of Yajus is evident, and so it 
is given the position of the head. This allotment has 
7 
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no basis except that of the assertion of the Sruti. Yajus 
and the rest refer to a species of speech which has its 
origin in the vrtti — ^mode or function — of the mind 
which can be repeated verbatim. The holy verses and 
passages of the Vedas are nothing but the pure Intellig- 
ence of Brahman limited by the factor of mental vrttis 
assuming that form. That is how the Vedas are 
eternal; that is also why the Vedas are identified with 
Atman in some iSruti. By accepting the words of the 
Vedas as the expression of mental acts their repe- 
tition becomes possible. The Vedas being one with 
Atman or Intelligence, they can shed light on truths 
hidden from the senses, which it will not be possible 
if they are mere sounds bereft of the background 
of Intelligence. The Manomaya Self of the spiritual 
aspirant consists of wisdom; it is Vedatma, says Sri 
Sankara.] 

LESSON FOUR 

I ^ I ^ 

^TrifT 1 I ciFJTIgT I 

3TTfqT T^’ffigqq: I i qi 

I I i 

tifq %?:: I q^j i q^: i 

qfq «TTrqT I 5^#' sf^T i ci^c^q 41^ I) 

‘qgqfsgqjqi: ti 
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qcT; whence all speech iRgr W along with the 

mmd without reaching recoil — pT^; of 

Brahman bliss he who knows q" 

never fears, thus. 

‘That^ from which all speech recoil along 
with Manas being unable to reach, he who 
knows the bliss of that Brahman sheds fear 
completely for all time.’ So it is. 

[Notes — 1. That etc * — ^This stanza offers some 
difficulty in interpretation. In the place where the 
Manomaya Self is described a statement that the bliss 
of Brahman is inconceivable and ineffable and is capa- 
ble of routing all fear is inappropriate; moreover the 
•same verse is found in its proper place in Lesson IX, 
^ankarananda explains that the passage is intended to 
•show that Brahman as described here is the cause of the 
Manomaya which is now in question and is required to 
be described. Anandagiri, finding that Sankaracarya 
has omitted to comment on it assuming it to be explicit, 
states that Brahman here denotes Manas and ventures 
the following explanation Manas is illumined by Con- 
•sciousness which is its witness, speech does not manifest 
it, nor its own modifications which are also called 
manas. Hence manas transcends words and mind. 
Universal mind and universal life being one in essence, 
both deserve the name Brahman in Its relative aspect. 
There is no cause for fear when the Upasaka contem- 
plates on the Manomaya Brahman, knowing that there 
IS bliss in that contemplation, and dwells in the state of 
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the Cosmic Person. Then the joy of divine con- 
templation, which dispels all fear, is felt in the mind. 
This appears to be rather forced. The passage in. 
truth emphasizes the unknowable nature of Brahman 
as far as its peculiar and essential being is concerned. 
Even though It is more than known in a special sense. 
It is also known, being the very ground of the knowing 
agent.] 

sTicTrr (^:) ^TcT 1 

TRtWfJ: ^ i3H: 'jpt: I t" 

IJT7; 1 ^ | ST^r 

^ q^;; 3 ^; 

q^;; (^) 3Tr?5RT; iif: (cRq) ^ (=g) 51^ (=q) i 

^ 3Ti^ 13^: I 

The^ embodied Self of the former is verily 
this one. Different from that Self which 
consists of Manas there is the other inner 
Self® which consists of Vijnana or intelligence 
by which this Manomaya Self is fiUed. This 
one also is of the form of a person, according 
to the other one’s being in the shape of a 
person. Sraddha surely, is his head ; Right 
is his right wing; Truth is his hTt wing; Yoga 
is his trunk; and Maha is his support and 
foundation. Regarding this too there is the 
following stanza : 
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[Notes — 1. The embodied Self etc. — Prana- 
maya Self and Manomaya Self are related to one 
another as body and soul. In reality the Ultimate 
Self alone is the Self of each Self just as the basis of an 
illusory serpent is only a real rope, and not any other 
illusory appearance. 

2. Self which consists of Vijnana . — ^The fourth in 
the series of Selfs is the Vijnanamaya Self. The term 
Vijnana is ordinarily employed to denote the faculty of 
discernment or of judgment, and in that sense it is 
synonymous with Buddhi. Buddhi or determinate 
Joiowledge is only one of the functions of consciousness, 
the others being doubt, egoism, and imagination — 
manas, ahahkara, and citta. Here Vijnana is used in 
the sense of Jnanatman used in Kathopanisad, I. 3. 13. 
It is the subject who feels as ‘ I ’ familiarly called 
Jiva in the Nyaya system. It is the principle of 
Ego permeated by the semblance of Pure Conscious- 
ness and forming the centre of agency and enjoyment. 
It is because of the fact that the Vijnanamaya is co-ter- 
minus with the Manomaya and Manomaya permeates 
thoroughly the Pranamaya which again entirely fills the 
Annamaya that a man has the notion regarding the 
body, ‘ I am a person ’. While the Manomaya is of 
the form of psychoses or modifications of the mind, 
Vijnanamaya is the owner of such states or modifications. 

3. Sraddha etc . — Vide note 2 on p. 69; for Right and 
Truth see page 56. Yoga is concentration of thought 
(see Kadiopanisad, II. 3. 11). Just as the various 
members of the body function properly only when they 
are imited to the trunk, so also the attitude of Sraddha 
and other moral excellences which the agent has to 
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cultivate, if he has to act efficiently and fruitfully, come 
only when they are based on concentration of thought 
or Yoga. Mahat stands for the cosmic Intellect or 
Hiranyagarbha, the source of all individual Egos. 
Hiranyagarbha is the sum total of Egos. He is the 
Universal Ego. Hence Mahat is the support and 
foundation of Vijhana ] 

LESSON FIVE 

I^T: I m I %ig I 

ciFgi^^r i sfR f|f^T i 

ffB I ^TcBT I 4: 

I tIBBTgT I ^T- 

I !rW^ 1 B I 

BBB I BP? 

I 5??: I BBt? | 

STTcBT I m Bf|ST I 

flB B^BtsgBTBi: II 

(the agent possessing) intelligence 
sacrifice ^13^ performs; deeds =B and 3 ?!^ also 

B3^ performs. all gods Intelligence 

(sense of I) first, pre-eminent Brahman 
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so) 371^ worship, (q: any one) In- 
telligence air Brahman contemplates if — ^RttT^ 

from that ^ not is heedless about if — (ig'; he) 

in the body qp^: sms having laid aside, 
all qjrwg;. desires gnstg^ attains. thus, 

5ir(k: snc^rr (g:) ia^: t ^ 

^Fnwra[. 31^: 3RK: 3TT?i^r 3TFP5?FRf: | ^ 1^; I 

5 Er: ^ bvf: 5^^: | ^ 5^?RrPI. ^ 3^- 

1^5?: 1 133 (cRq) 3d%^: q^:; 

swf3C; (g^) 3=g?;: q^- (g^) ^ (cRP) 

3=^ (=^) sr^ (=3r) I 3Tiq 13 ;^: pqf% ] 

‘The^ agent possessing intelligence per- 
forms sacrifice, and also accomplishes the 
various deeds. All gods worship Vijnana as 
Brahman, the eldest. If one contemplates 
Vijnana as Brahman, and never grows heedless 
about it, one lays aside all sins in the body and 
attains all desires.’ This one, verily, is the 
embodied Self of the former one. Within^ 
this Vijnanamaya Self and apart from it is 
the Self consisting of bliss by which the former 
is filled. This one also, truly, is of the form 
of a person, according to that one’s being in 
the shape of a person. Love® is his head, 
joy is his right wing, delight is his left wing, 
bliss IS his trunk, and Brahman is his support 
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and foundation. On this there is also the 
following stanza: 

[Notes — 1. The agent possessing etc. — ^Vijnanam, as 
has been pointed out, stands for the individual Soul 
who is the agent and experiencer of all work. Truly the 
agency and enjoyership belong to the Vijnanamaya Self; 
but it is falsely imputed to the Pure Consciousness that 
is the witness. Sacrifices like Jyotistoma and all deeds 
in general which an agent performs are done by the 
Vijnanamaya Self through the various other selves which 
are but its instruments. What is microcosmically known 
as the individual Self is macrocosmicaUy Hiranyagarbha 
or Mahat or Sutratman, — the Cosmic Ego centred in 
cosmic understanding or Vijnana. This Hirrinyagarbha 
or Vijnana-brahman is spoken of as the eldest because 
He is the first manifestation of the Ultimate Reality in 
the realm of causal relations, and so He is the cause 
of all subsequent activity. By contemplating on Him 
the gods have attained their eminence. Vijnana is really 
proximate to Brahman-Atman Reality, as there is only 
a thin veil separating it. And therefore it is easy to 
realize Brahman through it. There is true similarity 
between the individual Ego, or the \ ijii.Muiin.i\a Self, 
and Cosmic Ego or Hiranyagarbha inasmuch as both are 
agents and enjoyers, the one being the particular and the 
other the total. The latter may therefore be contemplat- 
ed in terms of the former; that is, one may meditate: ‘ I, 
the Vijnanamaya Self, am the Vijnanamaya Brahman 
or EGranyagarbha m essence *. By constantly practising 
this type of contemplation zealously, the aspirant’s mind 
will not wander away to the other outer sheaths which 
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are only the vehicles of the Vijnanamaya Self, and he 
■will be rid of all sins ; for the root of all sin is the con- 
ceit that the body is Self, and the attachments and 
aversions that follow in its wake. He who is firm in the 
idea that ‘ I am Vijnana and Vijnana alone ’ and so 
devoted to the contemplation of Brahman in the Upadhi 
■of intelligence, hardly feels that he is an individual 
acting and enjoying and suffering like the ordinary 
xinregenerate men; and at death he will be united to 
Hiranyagarbha or the cosmic totality of souls. Thence 
lie will enjoy all desires by his mere will. The im- 
mediate result of the meditation on the Vijnanamaya 
Self is the realization that the Manomaya Self too 
is only an involucre, a wrapping, and as such an 
instrument of the still interior Self. 

2. Within this etc . — ^The fifth and the last in the 
group of Selfe is the Self consisting of bhss. It has 
been stated that the Vijnanamaya is proximate to the 
real Atman; but Atman, the pure Spirit-Essence, is not 
an agent. Even when one has withdrawn the notion 
of Selfhood from the external sheaths and fixed it on 
the Vijnanamaya Self, the idea of agency or ego is not 
eliminated from one’s consciousness. The core of the 
Vijnanamaya Self is the notion of agency. So here 
the Anandamaya Self is taught as still inward to that. 
Anandamaya is the true Self without the notion of 
agency, but conditioned by the internal organ modified 
as joy etc. which are the firuit of knowledge and action. 
JEven here the Self is not absolutely free from all 
trappings, because there is the thin upadhi of intelli- 
gence transformed as joy etc. — Whence Anandamaya too 
is an effect, the happiness resulting from thought 
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and action. Agency and action are correlated. All 
actions are performed for the pleasure of an enjoyer; 
i.e actions have their ground in the feeling of present 
or prospective joy which an agent entertains. Just as 
action and joy are cause and effect, so also agency and 
enjoyership have the same relation. Hence it is stated, 
that the Anandamaya Self is inward to the Vijnana- 
maya Self, and distinct from it. Joy is not a local 
sensation; the whole personality is pervaded by it, and 
so the Anandamaya Self is taken to pervade all the other 
Selfs, one filling the other. Pain is believed to be the 
property of the Manomaya Self whereas joy alone is the 
property of the Anandamaya Self. Joy again is a posi- 
tive state. Pleasure is not the cessation of pain, for it 
is felt even when there is no pain precedmg it. One 
experiences joy all of a sudden when good music is- 
begun even if one was not in a painful mood; and just 
as all other positive experience, pleasure too admits of 
degrees. That pleasure which is experienced by the in- 
dividual agent is only a fraction of the Supreme Bliss of 
Brahman. Even the worldly joy is not entirely different 
from the bliss of Brahman; it is either a reflection or 
a bit of the bliss of Reality. Ananda is an entity in 
itself and the very being of Self, this is evident from 
the fact that the individual Soul is the highest and 
dearest object of love. All other objects have value 
only for the sake of the individual Self. The individual 
Self in Its essence is intelligence-bliss, but the bliss 
aspect is revealed only when the mind is in a tranquil 
state which may be inferred from dispassion, patience, 
generosity, and other similar virtues. But when the 
mind is in a violent or erring state, only the aspect of 
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Consciousness is revealed in the modifications of the 
mind. Even though the Self alone is the object of love> 
and so in truth Bliss itself, by dwelling in each body it 
becomes divided and so becomes limited. Hence the 
Anandamaya Self cannot be Brahman Itself whose 
bliss is not subject to any condition whatsoever. The 
Chandog\ opanbadj VII. 23. 1 states that infinitude, 
without any limitation whatsoever, alone is true Bliss. 
So here the Upanisad, without mentioning any reward 
for the contemplation of Anandamaya Self, as it has 
done in the case of the other Selfs, directly states that 
Brahman is its support and foundation. 

3, Love IS his head etc , — ^The Anandamaya Self also 
is of human shape because it fills the previous Kosa 
completely. The three distinctions m joy, noted here 
as love, delight, and bliss, relate respectively to the 
perception, obtainment, and enjoyment of a liked 
object. They are only the reflections of Bliss in the 
sattvika state of the mind. The support and founda- 
tion of the Anandamaya Self is Brahman The Ananda- 
maya Self expresses itself m various degrees in different 
beings, and also it is experienced as love, joy, and 
delight by the same being according to the various 
conditioning factors, but the Supreme Brahman, who 
is the inexcellable Bliss, is the basis of it as that of the 
others. It is for the purpose of conducting the indi- 
vidual being who is engrossed in sense objects mward 
and inward until he realizes his innermost Self, namely 
the non-dual Brahman, that the five Kosas have been 
described. It may be noted also in passing, that Sri 
Sankaracarya deems that the true Self of man and 
Nature is Brahman, and that all the five Kosas are but 
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illusory apparitions of the one true Self; they are called 
Selfs only by cotirtesy. The Vijnanamaya and Ananda- 
maya together form the individual soul as the agent 
and enjoyer, while the other sheaths form merely its 
instruments. This is just what is demanded by Non- 
dualism through the testimony of reason and scripture. 

Ramanujacarya and other teachers inclined in his 
way take the Anandamaya to be Brahman and the 
individual souls to be distinct and separate from It. 
Both the positions are reasoned out in the respective 
commentaries on the Anandamayadhikarana of the 
Brahmasutras, I 1.] 

LESSON SIX 

I t) 

I I 3=r«?T^'fs3H^T; I IcfT- 

I \ I f|gT3g 

I I | ^ fgf 

hI- 

I ^ I fjS^T I 

J m I ^ i 

'4i ^ I ‘qT%T?T ^ I erq 

I qf?? ^ ^ I n»:q'qfil''qTg?iq | 
gqf^ II qgtsgqTqi! ii 
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snr Brahman unreahty ^ thus %c[ (a person) 
Icnows if, ?r: he srajj; a nonentity, unreal truly 

becomes; ^ Brahman exists thus 

(a person) knows if, cRT: in consequence of that 
him 5Fcf^ right, good they consider; ^ so. 

sR2r 51; arrOTT (?r:) trq; txq II 

If^ a person takes Brahman for an un- 
reality, truly he becomes a nonentity. If he 
understands that Brahman is an existent 
entity,' in consequence of that, the wise will 
consider him right and good. The^ Self em- 
bodied in that one — the Vijfianamaya Self — ^is 
indeed this one, i.e. the Anandamaya Self. 

[Notes — 1. If a person etc . — It has been made 
clear that the Vijnanamaya and Anandamaya Selfs are 
but the transmigrating individual Soul in the capacity 
of the agent and the enjoyer. These sum up the series 
of Selfs constituting the apparent personahty of man and 
his individuality. Is there anything beyond or interior 
to these five Selfs that constitute the personahty ? Such 
a question can very well arise, because Brahman tran- 
scends all empirical usage. Obtuse minds do not accept 
what they do not actually perceive ; they consider what 
is beyond sensuous experience as mere figment. There- 
fore the iSruti now establishes, by the method of doubt 
and enquiry, that Brahman spoken of as Sat at the 
opening of the chapter is a positive Reality. He who 
refuses to accept the supersensuous Brahman becomes as 
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good as a nonentity, for thereby he loses the most preci- 
ous thing in his life and drifts without any aim of 
existence. To live without any hiunan aspiration is as 
good as non-existence. The power of thought is such that 
he who meditates on Brahman, the Essence and support 
of his own life, as nothing will truly cease to exist; on 
the other hand, he who meditates on Brahman as the 
Real finds value in existence. To the former the path 
of righteousness is meaningless; the latter is on it. One 
who has unshaken faith in the holy Reality of Brahman 
strives to reahze that infinitude of Bliss and Intelligence 
that Brahman is, by penetrating the material and quasi- 
material involucre that wraps It. He treads the moral 
and spiritual path with that motive; but the sceptic has 
no goal or ideal of perfection; distracted by the frag- 
mentary sense-enjoyments, he fritters away his life 
without evoking any true worth out of it, condemned by 
the wise as insecure and bereft of virtue. He is the true 
atheist who denies his own true Self and thereby 
wanders in the winding path of ignorance with no star 
to guide, no rudder to steer, and no motivatory force to 
impel. The nature of such souls is described in the 
Bhagavadgita, XVI. 9 as ‘ Nastatmanah bereft of the 
soul. Brahman is the sheet-anchor of all moral living: 
He is the Dharma-yupa, or the PiUar of Virtue — as the 
Visnusahasranama calls the Divine Reality. 

2. The Self embodied etc . — ^The last Self, Ananda- 
maya, stands in the relation of the soul of the Vijnana- 
maya Self. Since each Ko^a is said to completely fill 
the preceding one — ^like circles described from the same 
centre and havmg the same radius falling along the 
same circumference — ^it is easy to see that they all form 
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a fivefold appearance of the one true Self which is 
Brahman.] 

now STcT; therefore questions relating to 

what has been taught before; — 3cT whether ^ any 

one who does not know Brahman having 
departed yonder world (Here the yonder 

world denotes Brahman) attains ? eirfl or 

uny one who knows having departed 

yonder world (Brahman) attains 3 whether? 

Now therefore the following questions arise 
in respect of what has been taught: Does 
anyone who has not known Brahman attain 
It, after having departed from this world? 
Whether anyone who has known Brahman, 
departing from here, attains It? 

[Notes — In the preceding Lessons the five Kosas 
have been introduced for the purpose of setting forth 
the knowledge of Brahman. Brahman has descended 
into human personality through ether and other 
elements and the five sheaths. But Brahman is the 
true Self of the enlightened as well as of the 
ignorant, being the common Cause Hence these 
questions arise. The plural ‘ questions ’ is explained 
by doubhng the two mam questions • ‘ Does he reach ? 
or does he not ^ ’ The questions may also be formulated 
thus : — Does Brahman exist or not ^ Brahman being the 
same everywhere, if he who knows not fails to attain It, 
may it not be supposed that he who knows also may be 
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barred from attaining It ? Will he who knows Brahman 
attain Him or not?] 

^ many may I be; sfsrr^ let me procreate 
myself—^ so ?r: He desired, g: he 

austerity performed (brooded over) he 

austerity having engaged himself in this 
all projected — whatever there is- 

here. cRi; it having brought forth it trq' venly 

entered into. it having entered 

gg; being ^ and the beyond and became, 

(g: He) fjpSrivti; defined and undefined 

and, supported ai^^JFrn^unsupported=^ and, 

^ knowledge, consciousness non-know- 
ledge, unconsciousness and, ^ 

unreal ^ and (^pqard;;^ became), whatever 

there is here the Reahty became, for 

that reason Real so they say. cTri^ 

13^: •^: II 

He^, the Atman, desired: May I become 
many; let Me procreate Myself. He^ brooded 
over Himself. Having brooded. He projected 
all this — ^whatever there is here. Having 
brought it forth, verily,® He entered into it; 
having entered it. He became both the Being * 
and the Beyond. He® became the defined and 
the undefined, the founded and the foundation- 
less, the conscious and the unconscious, the 



CHAPTER TWO 


113 


real and the unreal; whatever else there is — 
yea, He became the entire Reality. For that 
reason sages declare that all this is ReaL 
Regarding that there is also this verse: 

[Notes — 1, He^ the Atmariy desired — ^In this passage 
we get a sublime statement of creation as an act of the 
Divine Will. The emanation of the cosmos from Brah- 
man as described in the second Lesson places beyond 
doubt the existence of Brahman; for the universe which 
we experience is an existence, and it cannot therefore 
spring up from non-existence. But even an insentient 
Primordial substance can be the First Cause of subse- 
quent evolution, as the Sankhyas and the scientists may 
have it. The Upanisadic view is just the contrary. It 
IS declared in the above sentence that the Will of the 
Divine Being is what is behind this projected universe.. 
The root ' kam ^ in akamayata(== desired) is used in the 
same sense in the Rgveda, X. 129. 4 where ^kama*^ 
means will. Unlike, however, the kama of creatures,, 
the Will of the Supreme Being is one with Himself, 
because there is nothing besides Him, and He does not 
need the help of accessories to bring about His Will. 
What is actually meant by the act of His Will is only 
the manifestation of the multiplicity and variety of the 
phenomenal universe, which is already present in Him 
as a possibility, by His own power of denomination and 
appearance, technically called nama-rupa-vyakarana. 
These two oft-quoted Cosmological passages of this- 
Upanisad establish that Brahman is the ef&cient cause 
and the material cause of the universe, in the language 
of logic- But metaphysically the universe having no^ 
8 
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separate existence outside of Brahman, Brahman is just 
its apparitional cause only. 

2. He brooded over etc . — ^The original word ‘tapas’ 
literally denotes heat or heat of meditation. Penance 
is not its equivalent as there is no expiation involved in 
it here. What is meant to be conveyed by ‘ tapas ’ in 
this context is God’s thought or intention about the 
•design of the universe. His anguish and passion to ex- 
press Himself in the universe. 

3. Verily, he entered into it etc . — It should not be 
supposed that the Divine Being enters into the created 
objects as a person having biult a house enters it, this is 
impossible because the Deity is a Spirit without any 
spatial relation whatever. He is AU and the Whole; 
and the whole can never be contained by the part The 
allegory is meant only to point out the truth of the 
evolution of Nature. The evolution of Nature is only the 
manifestation of the Spirit. Unless Spirit is somehow 
involved in Nature its evolution is unintelligible for us. 
According to Vedanta there is no absolute and total re- 
turn of the imiverse to its Source, in time. Only indi- 
viduals return at the completion of their evolution; i.e. 
when they attain liberation. The purpose of the Veda 
is to teach the science of liberation and illumination; 
and these two ends of hfe are achieved by the Divine in- 
volved in the individual and undergoing the limitations 
of birth and rebirth. Hence a clear statement to the 
effect that the individual soul who is to reahze the 
Divine is in truth the Divine EGmself is required, apart 
from the general assertion that the whole universe is a 
theophany. Moreover the figure of God’s entrance into 
creation stresses the fact that Nature is the living 
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garment of God, for He indwellSj inspires, and controls 
the whole universe 

4. Being and the Beyond . — Sat and tyat are trans- 
lated so. The two terms stand for what is manifest, 
gross, or concrete and what is unmanifest, subtle, or 
abstract. What is actually meant here by the statement 
is this • That infinite part of Brahman which is in- 
susceptible of manifestation includes and exceeds that 
finite part which is manifested as the universe. 

5 He became the defined etc • — Brahman being the 
ground and substratum of all, He is immanent even in 
contradictories. Whatever there is, perceived, intuited, 
or imagined, all that is He. The whole universe is Real 
as Brahman, Attention should be specially drawn to 
this passage as it clearly shows that the universe is never 
a non-existence like a square-circle or the human horn. 
Brahman is the all in all of the universe; intuition of 
Brahman is not a transmutation of the universe into 
Brahman or a rejection of it; it is only the correction of 
an error m perception Just as it is not possible to 
correct the erroneous perception of a snake in a rope 
without the knowledge of the indentity between the 
superimposed snake and the actual rope, so also it is not 
possible to realize that there is only one Reality which is 
Brahman, without the k:'o\ of the idegntity bet- 

ween the world and Brahman through proper testimony. 
By staling that all this is Brahman the passage in question 
serves this purpose most appropriately, Brahmajnana 
is not an act of contemplation in which one object is re- 
placed by another , it is a total comprehension in which 
consciousness is deepened and widened and made to work 
in all levels. That is why Sri Sankara says while 
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commenting on Brahmasutras, II. 2. 29: 

^ i — ^the objects experienced 

in waking perception are not cancelled at any state. 
Sri Ramakrsna also states that one who has climbed to- 
the terrace finds that the steps that have led him there 
are also made of the same substance as the terrace.] 

LESSON SEVEN 

I darnel cl«:§^ci3=5qd ffd U 
I 1 I 
I ^ di: I 

«rTd5=^r g ^qici i idi4^=^grfd i g^i Sig ^d- 

#qfI?5SdTc*=q^sf^^%sfd^q^sqq qfdsf \ 

I g?T idg <5df|:q^^i[q?=dt 
I# I 3Td df:q qq g^fd i drd^ m 
g^q I dqc^q 11 ffd HHqtsgdTdi: II 

3^ in the beginning 3TOq^ Non-being d indeed 
this ^srrqtcf was; dd; from that % verily ddl Being 
was born, dej^ that BTTdTRq. self by itself ST^d 
created. dW?f in consequence of that dd^ that 
self-created 3=5d^ is designated, so. dd^what% verily 
dd: that self-fashioned d; he % indeed a 
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flavour. this one flavour ^ surely 133 ' only 
having grasped 3TFP5^ blessed becomes. who 
^ indeed just, possibly sprrd^ would breathe, 

who breathe forth, live, if this 3TR?5[: bhss 
in the ether JT not would be! 13H; this one 
f| assuredly alone causes blessedness, 

this one (the individual soul) whichever time if 
truly TT^’ indeed 3^?^ invisible 3Ri^ incorporeal, un- 
real 33^% nameless, undefined, unutterable 
homeless, supportless 3pcppc3;^ peace, resting-place 

#=3!^ obtains, Sfar then he peace, fearlessness 

attamed becomes, qcjj when f| merely 

verily this one (individual soul) TS^TI^^in this 3 even 
smallest separation makes 3 Tsi then 

for him fear is; ^?i^that 5 certainly indeed 
unreflecting knowing one ^qjfij^fear. 

^ 1 

‘In^ the beginning this was indeed Non- 
JBeing, From that, verily. Being sprang up- 
That of itself assumed a self. Therefore It 
is called the self-made,® or the well-made.’ 
He, truly, is the flavour ® which is the essence 
of existence. Surely by grasping the flavour, 
this one, the individual soul, becomes blessed. 
Who,^ indeed, would breathe, who would re- 
main alive, if this Bliss were not in the ether I 
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Indeed it is He and He alone that causes 
blessedness. Now, the individual® soul be- 
comes fearless only when it obtains a firm and 
peaceful ground in that invisible, self-less, 
unutterable, supportless. Reality. Whenever 
it assumes the smallest ® interval in that state 
of identity, then it has fear. That is why even 
a wise man has fear when he is not reflective. 
There is this memorial verse also regarding it: 

[Notes — L In the beginning etc . — It does not denote 
the opening of any age^ but only the first m order. Crea- 
tion is an eternal flow in an ever present Now, of which 
empirical experience is not possible. What is presented 
here is not an agnostic conception of a primal non- 
existence, as some modern philosophers would think. 
Ghandogya, VI. 2. 1-2 make that amply clear.. 

Absence of attributes or properties cannot be equated 
with non-existence of the absurd or the self-contra- 
dictory, like a human horn or a square-circle. Rgveda 
X. 129 places Brahman above Being and Xon-Being. 
The separation of Self and Not-Self is the start of 
creation; therefore the Supreme Reality is first said 
to have assumed of its own accord a self. The indivi- 
dual soul too finds firm peace only in the self-less — 
i.e., non-dual — ^invisible Reality. Being and Non-Being, 
Saguna and Nirguna, are correlate aspects of that 
one Supreme Identity. Non-BtTT'g is the permissive 
principle, or the first cause, of Being from which 
the universe issues. The Ultimate Reality is at times 
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negatively characterized in other religious traditions 
also. Sunya or Void is one among the one thousand 
appellations of Visnu. The German mystic Bohme 
saidj ‘ The Nothing bringeth itself into a will.* 

2. Self-made etc , — ^Brahman being the Cause par 
excellence^ He is called Sukrta. The word svakrta is 
blurred into sukrta and two meanings are ascribed to it 
in these forms. Being the First cause. Brahman is 
svakrta or svayambhu. Sukrta is the good or meritorious 
act which brings about desired effects. Actions have 
power to produce their respective fruits only through 
the great common cause. Brahman. Prof. Deussen 
detects here ^ the first germ of a belief in a providence 
that guides to ends *. There is also the hint that all 
good acts are divinely inspired. The Mahimnahstotra 
says that the acts of worship go to slumber as soon as- 
they are done; no sooner the deed is done than it is 
annihilated; its fruit is granted by the Lord who is 
eternally vigilant, verse 20. 

3. Flavour which is the essence etc — ^Rasa is the 
sappy vegetative life in trees and plants, a tincture in 
ram, the elixir of life, the soma-dew that drips from 
the world-tree, seed in all that reproduces its kind, 
savour m all things eaten or drunk, and the principle of 
beauty in art * — says a modern critic. The one quality 
of Rasa is that it causes satisfaction. But for the value 
of Rasa the world is destitute of taste or flavour. 
One who has comprehended the Bliss of Brahman is 
immersed in felicity and enjoys like a bee which has 
settled on a flower full of nectar; his mind is supremely- 
delighted. Nothing attracts a pure mind more than 
the Bliss of the Divine; if God were not Rasa none 
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Tvill be attracted to Him. The Vaisnavas of the Bengal 
School identify Rasa with Sri ELrsnia. While annotat- 
ing the third verse of the Bhagavata Visvanathacakra- 
vartin argues thus. In the Taittiriya the Ko^as from 
Annamaya to Anandamaya are set forth in an ascend- 
ing grade of superiority, culminating in Brahman who 
is the foundation, and then Rasa is identified with him; 
so in that series Rasa occupies the apex. Rasa is not 
identical with Brahman but the base of It. In support 
of It Bhagavad^ta, XIV. 27, is quoted, and it is 
established that the Deity is a Person transcending 
Brahman and consisting of Rasa. In this view enjoy- 
ment of God is placed above knowledge of Him. But 
the spirit of the TJpanisads in general and the experience 
of godmen like iSri Ramakrsna do not warrant this 
distinction. True knowledge and highest Bhakti are 
inseparable. 

4. JVko, indeed, would breathe etc . — ^The joy and zest 
of life is here ascribed to the presence of Bliss at the 
core of existence. The prime motive of every living 
creature is the atteiinment of joy or happmess. ‘Say, 
who else moves all the Universe ^ The mother dies for 
her young, robber robs ! Both are but the impulse of 
the same Love ! ’ — Swami Vivekananda. The passage 
may also be interpreted by taking ananda in apposition 
with akasa. 

5. The individual soul becomes fearless — ^We get here 
a trenchant analysis of the emotion of fear and its 
remedy. The basis of fear is the feeling of otherness. 
Cf. Brhadaranyaka, I. 4. 2. But fear departs without 
leaving a trace when a man recognizes his own Self as 
the All. Love tends to union, separation tends to fear. 
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I'earlessness is the characteristic trait of one who has 
xealized the Truth. Even for the wise man the moment 
Ite becomes unreflective — makes a distinction in the Self 
as subject and object — there is unrest for him. The 
slightest objectification of the Self brings with it fezir. 
As long as one considers Brahman as an object of know- 
ledge and not one’s own Self one is exposed to fear. 
Here we get the answer to the question: Brahman being 
the Common Cause, will the ignorant along with the 
■wise reach It The ignorant will not reach It and even 
the knower of Brahman, if he finds separation from it. 
The completely uncharacterizable and transcendent 
aspect of Reality alone gives ultimate rest and unshake- 
able peace to the wandering soul. That is what is 
emphasized by the string of negative epithets 

6 Smallest interval — ^The words m the text are 
■differently construed: SFcRif. 

little difference creates — 

Bhattabhaskara. Or ^ (little) spcKif 

cavity difference, — Hume. 

LESSON EIGHT 

^^TSfgT^T^: I I 

I II 

I 
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I W % *i3‘-'i-:-^'i^J|i*TR-:i I ^ 

^'lilJViiTailiTR-'T: I l< 

% % ■->■^•^I-■ -i- . : I H ^,^l f^^T f%^- 

I qi-Tl*JC5>F^ I % % 

fq^qr I e ^TT^iq- 

qiqf ^qTqfqRJ=c[: I I ^ % 

?[I^qTqT5=iqRT r1TqrqR-3T: I ^ R^i 
^qrqfqig^: 1 % wjqqi 1 ^fqq^q 

qiqiT^fe^q I q ^ ^qi^/qR^^T: I ^ 

^qRiVR-^: I ?it^q^:q qi''f:Tq^3<=q 1 ^ ^ 
m ^qTqtqRj^^T: 1 H ^ i-^^q’q^; 1 
q?:q qiqjTq^n’^*? 1 ^ ^ ?[infq-^^qR^T: 1 ^ 

I aiVfqqF^ qT¥4*f^l^q 1 % ^ 
5iq I q R^i qqn^Tq-J: 1 srt- 

^q^q qwjqf §^q 1 % ^ q^iql^iq-csi: I q 
qsoi 31R??: I «qtf^qF^ qi^m'^^^q I q qs^fq 
55^ I qsTRHifi?^ 1 H I q q »^fqci ^ 
^^qiif^Tct 5?q I crqqqqqqT^q]^-;'^*-:?! I <?ct 
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I | ^cWT^F^J- 

JTqJTTciTHSHRf^rtrfw I cI5c^^ II ff% 

11 

from Him liflErr out of fear wind 
blows; (sRTirci^) #71 from fear the sun 3^^ rises; 

from him #77 from fear 31^; Agni ^ and f?s:t 
Indra and q^; the fifth Death (=^ and) 
speeds; ^ thus. 

‘Out^ of fear for Him the wind blow'^s, 
through fear of Him the Sun rises, through 
fear of Him Agni and Indra, and Death, the 
fifth, speed ? ’ 

[Notes — 1 . Out of fear for Him etc — It is generally 
observed that only when one is under the pressure of 
necessity or fear of a master that one works incessantly 
and with precision. The great cosmic forces follow 
their law ceaselessly without the least error. On the 
analogy of human activity it must therefore be supposed 
that this is possible because these forces work ia 
fear of a mighty Master In fact the Will of God is 
expressed in the Laws of Nature; and hence they cannot 
be otherwise at any time. The very same idea is 
emphasized in the Kathopanisad, VI. 3. also; and the 
eleventh chapter of the Bhagavadgita gives a picturesque 
representation of this truth The XJpanisadic religion 
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does not, however, conceive of a wrathful God. Brahman 
is equally the cause of fear and fearlessness. For it has 
been noted already in the seventh Lesson that one 
becomes fearless and tranquil when one finds his firm 
support m the Divine Reality. Fear springs up only 
when one is unthinking, when one perceives a distinction 
between one’s Self and the Divine Reality.] 

?rr that T^qr this (well known) of bliss tfl'fllT'Hr 

an examination is. — most swift and alert 

STRrS: very firm, very resolute, perfectly whole 
most vigorous of good learning noble 

youth ^qr young man let there he; fqqi^ of 

wealth laden this ^iqf entire earth qtjq his 
let be, g: that t]fqi; one measure human 

BTFpq; bhss. ^ those % which qRpj; one hundred fffgqi; 
of man BTFPca; units of bliss that jq^tq-Tirerq^oiTti: of 
the human genii tr^: one unit SIFF?!; bliss. 
not smitten with desires one who is full of 

Revelation, a sage ^ also. ^ ^ Ti^q-jpv^q^rijp^ 
^37R7qr; of the divme genu 133 ^: j 

^ ^ TOf ^-TFqqlqTiX inhabit- 
ing the long-enduring world of the manes Ta;^!: 

^ ^ qicrq; fqgwiq; 

qr^T:, ) of gods by birth ^qFmq;_ 
of gods bqj: 3?FF3r: ; 1 1 3TFP3J; 

of those who have become gods by their 
deeds ^qiqiq;^ of gods aiRjq;;, % who by Vedic 
rites SRiq also ^qR( gods qi^ attain. % ^ qicnj; qnq^RTH^ 
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3TFF3[r: ^Tt ^prrq; of the highest gods 
stFK; ; ^ 1 STRKT; l^ST^ of Indra 
3TFP2C;; ^ t 3TFFc[r; of Brhaspati 

q^j; aTFF^C:; t ^ 5 ra? 5 r 3TR?5T; STStn#; of 

Prajapati q:^: 3 ?R? 2 !:: ; % t 3TFPc[r; H: sr^pir; 

of Brahma q^J: 3qFF2E;: | H: and this well 

known one 3 ^ in man q: which sirf^ m the sim 
yonder one and who ^T; that q;;^: one. q; who 
he who knows m the manner stated ?r: he 
from this from the world q?T having 

departed q:cIBC this ^sivTnqiSf crosses 

over, qFPRfB; sn^JTRiI. ; qcTqr 

3TI?qR3, SnRr^^JTRi^ ; 13 ;^ sij^PTq; ; 

q:crB; 3qTcqrqiI^ i cTd; q;^; 

II 

Now, this is an examination ^ of Bliss : Let it 
be supposed that there is a youth, a noble 
youth, in the prime of his age, most^ swift and 
alert, perfectly whole and resolute, most 
vigorous and of good learning, and that to 
him belongs the entire earth laden with all 
riches. Then we have in him one measure of 
human joy. One hundred such units of human 
joy make a single unit of joy which the human 
genii possess. A sage full of Revelation and 
free from all cravings also possesses the same 
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joy. One hundred such units of joy which the 
human genii possess make the joy of the 
heavenly genii; one hundred such units of joy 
which the heavenly gemi possess make the joy 
of the Manes who inhabit the long-enduring 
world; one hundred such units of joy which 
the Manes inhabiting the long-enduring world 
possess make the joy of those gods who are 
so by birth in the Ajana heaven; one hundred 
such units of joy which the Aj ana-born gods 
possess make the joy of those who have 
become gods by the force of their deeds ; one 
hundred such units of joy which those gods 
who have become such by their deeds — ^for 
it also happens that a man attains to god- 
hood by his own deeds — make the joy of the 
highest gods; one hundred such units of the 
joy of the highest gods make the joy of Indra; 
one hundred such units of Indra’s joy make 
the joy of Brhaspati; one hundred such units 
of Brhaspati’s joy make the joy of Prajapati; 
one hundred such units of Prajapati’s joy 
make the bliss of Brahma. A sage who is full 
of Revelation and free from all cravings pos- 
sesses all these various measures of joy severally 
and piogi « olv. And® this Bliss which is in 
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the human being and in the yonder Sun are 
the same. He who comprehends fully as 
stated above, after departing from this world, 
transcends the Annamaya, Pranamaya, Mano- 
maya, Vijhariamaya, and Anandamaya Selfs. 
With regard to that there is also this memorial 
stanza. 

[Notes — 1. Examination of Bliss etc — To the wise 
man earthly existence is full of suffering as to excite 
longings for deliverance. To over-step hunger and thirst, 
pain and illusion, old age and death, and to be exalted 
above evil, is the genuine desire that has found expres- 
sion in the human heart for all time. Religions, how- 
ever, admit that gods and angels are free from such 
human limitations. But it is peculiar to the Upanisads 
that the Godhead is not a Being full of Bhss but Bliss 
itself, admitting of no enhancement That Bliss of 
Braiiman, the Upanisads state, is not totally beyond the 
eomprehension of the ordinary man; for even the 
worldly good which he cherishes is only an aspect of the 
supreme spiritual good, the acme of Bliss. Through a 
mythological scale this is vividly brought out in this 
Lesson. The best human happiness, say of a wise and 
healthy world-sovereign, is a trillionth part of the Bliss 
of Brahma Human and divine Gandharvas, Pitrs, 
Ajanadevas, Karmadevas, Devas, Indra, Brhaspati, anfl 
Prajapati have respectively, a hundred, a ten thousand, 
n million, a hundred million, a ten thousand million, a 
billion, a hundred billion, a ten thousand billion, and a 
million billion times more joy than the best man. From 
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this calculus it cannot however be said that sensuous- 
joy multiplied a given number of times will make Divine 
Bliss. For the Sruti states clearly that the Bliss of 
Brahman is realized by him only in whom there is no 
vestige of cravings and who is full of Revelation and 
therefore absolutely free from sin. This suggests that the 
two types of joy, worldly and spiritual, are incommensur- 
able. Therefore it should be understood that even the 
joy of Brahma, the creator, pure and great as it is, can- 
not be the Bliss which is the Supreme Reality, it is 
only the highest manifestation of It. Some interpret 
the Bliss that is the highest denomination in the scale 
as actually Brahman Itself. This would suggest that 
spiritual good is not quahtatively different from worldly 
good. The Brhadaranyakopanisad, IV. 3. 33, also gives 
a similar hierarchy of bliss leading up to the Bliss 
that is Brahman. 

2. Most swift etc . — ^The three superlative adjectives- 
convey the pleasure of a rumble body, the happiness of 
good health, and the joy of power. The Gandharvas- 
are a class of heavenly beings mentioned from the 
Rgveda downwards. ViiSvavasu is their leader. He 
guards Soma and is supposed to be a good physician. 
He also directs the course of the sun’s horses and 
possesses and reveals the knowledge of heavenly and 
divine things. In the Epics and the Puranas the 
Gandharvas are characterized as celestial musicians. 
They form the orchestra at the banquet of the gods, and 
together with Apsarasas, they belong to the heaven of 
Indra. They constitute one of the classes into which 
higher creation is divided. Manusya-gandharvas are 
those heavenly singers who possess human features, the 
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term may refer also to those men who have ascended to 
the state of Gandharvas, Vi^vavasu and the rest belong 
to the class of divine genii, Ajana, according to Bhatta- 
bhaskara, means the repeated epochs of Mauu, man-- 
vantara; and the gods who are bom in each of these 
epochs as the attendants of higher gods are therefore 
called Ajanaja-devas. Indra is the chief of gods and 
Brhaspati is his preceptor. Prajapati is explained as 
the lord of creatures by some and as Iliranvagarbha by 
others. If the latter meaning is accepted, ^Brahma’, 
immediately following, will refer to Brahman the 
Supreme. 

3. And this bliss etc . — The word Aditya is rendered 
as sun. It literally means that Being who exists from 
the beginning. The passage states that the bliss that is 
realized by the liberated soul within itself and the bliss 
of Brahman are one and the same. The Upasaka who 
has been engaged in the contemplation of the various 
Kosas transcends all of them and establishes himself in 
the Bliss of Brahman. The passage in question is 
generally translated thus : He who is in the person here 
and he who is yonder in the sun are the same. This 
idea is met in the Isavasya, 16, and other places in the 
Upanisads. If ‘ sah ’ is taken to refer to anandah \ 
immediately preceding, as it does and as it has been 
translated here, the meaning given above would legiti- 
mately follow.} 

LESSON NINE 

9 
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5=1 g<?f^ 1 5TTf I qTqjT^T=?^f^ I 

5? %T%% arrrJRt^^^ I # it? 

^TrJlhxjJ ^<p I q I Ir^qf^q^l il ff^ 

i ^1% ^iif^q: n 

51^: that from which qp^: all speech 3 pn^ unable to 
reach tPTOT with the mmd turn away, 

recoil of Brahman Bliss 'R^FI. knowing 

one from any source whatever q not is 

afraid, such a one f of course qrq verily q not 

torments — aTfiJ. I i%JI. why right ?T not 

have done, STfq^ I %i 5 [^ why qiqq; wrong 3Tq?cq3^ have 
done thus q* he q": who as stated 
oomprehensor these 3% two 37l?fn?ni. Self, spiritual 
Essence redeems. ^T; who P^ thus realizes 

TTCf: this one sn^PRij; his Self redeems. 1 ;% so 

3qPlqd^ secret instruction. 

That ^ from which all speech with the mind 
turns away, not having reached It, knowing 
the bliss of that Brahman man fears nothing. 
Verily, the thought ^ Why have I not done the 
right? Why have I done wrong? does not, of 
course, torment such a one. He who is a com- 
prehensor in the manner described above re- 
deems his Self from both these thoughts. For, 
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truly, he who knows this redeems himself from 
both. Such is this secret instruction. 

[Notes — 1 . That from which etc — This passage along 
with Brhad., III. 8, 8, IV. 2. 4, Katba, III. 15, VI. 12, 
Kena, I. 3, Sveta^vatara, IV. 19-20 and several others 
state that Brahman is indeterminable by thought and 
inexpressible by word. But at the same time it is 
clearly emphasized that he who knows the Bliss of 
Brahman transcends all fear; for Brahman is the 
source of unsurpassable peace for those who know It as 
their own spiritual Essence, and the cause of fear for 
those who deny or feel themselves separate from it. 

2. The thought etc , — Ethics is the science that treats 
'about the relation between ‘the individual agent and his 
social environment. It fixes the norm for individual 
behaviour in the light of social and individual happi- 
ness. The sense of individuality is the basis of all moral 
regulations. One who has effaced all egotism and 
individuality needs no moral rules to bind him to good 
life. He requires no conscious effort to be peifcct just 
as a trained dancer does not require anv special effort 
to avoid wTong steps. He transcends the realm of 
‘ do-s ’ and * do-no t-s \ His w'hole behaviour becomes 
one with the divine perfection and he is no more im- 
pelled by any external standard. This is what is 
emphasized in the above passage The Christian Bible 
says, ‘ But if you are led by the spirit, > ou are not under 
the law.’ — Galatians, V. 18; also ‘ Whoever is born of 
God cannot sm.’ The terms sadhu and a-sadhu stand 
for ritualistic works that will give higher enj’oyments 
and actions which drag one down to a lower life, or 
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deeds done perfectly or with blemishes. Since the matt 
of illumination does not crave for heavenly joys or fear 
hellish torments, he never cares for such deeds. The 
sentence may be translated also as : ‘ What good have 
I failed to do ? What evil have I done ? ’ 

The Katharudropamsad gives the substance of the 
whole Valli in the following verses: 

JTOT: II ^ sTfT ' » -h i 

^ 211^ 11 #lf|^ ^ ^ ^ 

1 II McqTiiOTw- 

^1%^ I ?iic^ sTirri^^^ II 

II ^s^i^cT: 3 ^: 1 

5T:^ II ^ I, 

%wT f II 5i^i'j^\^ ^ ^mr 

2t8@ri^r; I '<r/;»,ir7i<'iTT«ffTTrv.i--d II 3i%wErr^- 

I ^Iswn^ ^ It^ 

innrui^ gjprr -iw ri fr^ sttcht a 

cI#SJ=51^a-?:: 11 3TR?c[3fFr ail^JTr 3 f^TcT; I 

4Js2fTi5rj?2r: #.s4 iiMiT^ 3 II irmtsiq 3«ir 

53^1^: I dW 5n?Jir 3 II aqpi^r 

"jnf: ^RCr llpm: I 

?rri%>jrr n < 51 ?^ snr ?rF^ %5Tf%^ I 5 ^ 3 ^- 

^acq^Rfs:2irc*j^3^ II ?rqRR3 1 

§# ^1% ^ 3R!T«1I ifew f3: II 3T5lcq%q; CRRV^ ^IW- 
I ?R> ^ m T^%g^ II 

rPWrai: ^ ©€!• q^: l STR^qfri 
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=^ JlfFl^: 11 ?[^5fraqTOFcl^i5?OT 'R-Hl-^d<i 1 
q^5t sTir ll ^ U,iriRH»l^:MM‘^'^< 

1 ci^ crer ■*Tq’ ^!Ti9tr5r n 

fjwg'J^W: 1 TRSf^ fttir dKci-wi^b^'JI 5 11 

^f§R^ 51^1^: 1 5flFF3C: ^ '*111% 

2r«?T 11 %%2af^T?!T ’jis srT'S^ I ^ 

^{JraHTWwr: 11 «RR5% 5a53[: nqn^ | 

^RTI^cFUR; sqif;=^ 1 

^f-^5?Trfir R I qt ^ ^ ^11^ 

5rfrHS<C>137^ I ^ 

11 13 ;^ R^stRTT^ I 5t ?n’--'q5TI3q?^^ 

^brt ^ ?iq^ snj: 11 I uRTtiw- 

<Rr ’RTra 5iFn:^ %3Ri^rfT3Tr??^ 11 9 — 36. 
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I WW * * 

I in: f^’il^i^l' II p 

^if^: wf-h t) 

LESSON ONE 

^ ^rffq: I fi'lri'J'iMTT | ’qn^r 

I rfRT I foi sil^ 

{ m I ^T f*nf5 i 

% 3ft#cT I q?t 3?}-r5rW%P^ 1 

f^pifiiqj=q 1 c?? I e ^qrscicjqffi I h \) 

|frl R^mSpT^: It 


Bhrgu I venly q|^: the son of Varuna W: 
Revered Sir sf^ Brahman declare ^ thus 

(requesting) father Varunia ap- 

proached, to him (g; qw; he, Varuna) this 
taught:— 3?5rR food, xn^rq; vital airs, sight, 
hearing, JFT: mind, speech (^ and 
as Brahman reflect) thus. (^: further) 
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^ to him HefRr (Varuna) said f indeed, then; — 
from whence % venly these gcirf^ beings 

are born, having been bom by which 

remain ahve, which (Norn. pi. of JT^RC.) 

deceasing enter, gRj; that be 

desirous of understanding, ^ that ms (is) Brahman- 
5Sr; he (Bhrgu) ?tq; Tapas performed; ?r: he cPi; 

austerity havmg performed. 

The celebrated Bhrgu Varuni approached 
his father Vamna r-n.o (''<•», ‘Revered Sir, 
instruct me about Brahman.’ As a means to 
the knowledge of Brahman Varuna taught 
him food/ vital airs, sight, hearing, mind, and 
speech. He added : Seek ^ to know that from 
which all beings here are bom, having been 
bom, by which they remain alive, and into 
which, on departing, they enter. That is 
Brahman. Bhrgu ^ performed austerity; having 
performed austerity. 

[Notes — ^Having given in the second chapter a vivid 
account of the Supreme Reality, the nature of the 
universe, and the goal of man, the Upamsad now 
teaches with the help of an anecdote, the means of 
attaimng the supreme end of life. The story of Varuna 
instructing his son about Brahman suggests what a 
great treasure Brahmavidya is and how the worthy 
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son Bhf-gu was anxiovis to receive it as a paternal gift. 
We learn from Brh., VI. 3. 12, iSvetai^vatara, VI. 22, 
Maitrayanyupanisad, VI. 29, and Snbalopanisad, 16, 
that the supreme spiritual wisdom is to be imparted to 
none other than a son or a disciple whose conduct and 
descent is well known, and who has served the Guru a 
term of at least one year with perfect self-control. The 
story makes it clear that even if one is a son he is 
instructed in the supreme knowledge only if he has a 
true longing for it and asks for it. It is suggested by 
commentators that Bhrgu is the famous founder of the 
Bhargava clan. A colloquy between Bhrgu and his 
father is given in the Satapathabrahmana, II. 6. 1 
also. The story also -brings home to us the truth that 
the knowledge of Brahman is attained only with the 
aid of a proper teacher. 

1. Food etc . — Experienced teachers throw the hints 
to the pupils and leave them to work out the problem 
by themselves; they never extinguish the disciple’s 
spirit of enquiry by supplying them with clear-cut and 
ready-made answers; nevertheless they are genuinely 
anxious to guide them step by step and correct possible 
errors. The great preceptor that Varuna was, he indi- 
cated the way to Brahman first by offering certain in- 
adequate conceptions which, he was sure, would lead his 
son to more adequate ones by the force of their inner 
logic. Food, vital airs, and mind form the substance 
of the first three sheaths or Selfs. Sight, hearing, and 
speech are here indicative of the other organs of 
senses also; together they form the gateways to know- 
ledge. The help of all these was summoned to push 
Bhrgu’s enquiry into Brahman. Bhattabhaskara in his 
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commentary suggests that here Bhigu was taught that 
pure food and controlled senses are necessary for the 
realization of Brahman. Bhrgu therefore on hearing this 
hint proceeds to perform austerities, Othei^ expound 
"that they are the different categories that form, as it 
were, the gateways to Brahman, and that they are to 
be criticized and transcended as is done in the sequel. 
Accepting this latter interpretation we have to take 
that sight, hearing, and speech stand for Vijnanamaya 
which comes immediately after food, vital airs, and 
mind, in the order of the categories which Bhrgu 
reflected upon as Brahman and found inadequate to 
merit the highest status of Brahman. 

2. Seek to know that etc. — Enunciation, definition, 
.and examination are the well-known methods recogniz- 
ed in a rational enquiry into truth. Brahman has been 
enunciated as the Principle to be realized through the 
means of food and the rest. In this passage a definition 
of Brahman is given in the light of which the tentative 
categories are to be. examined by the seeker. The 
Kenopanisad, I. 2, also suggests that the true Power 
which lies behind speech, mind, sight, ear, and vital 
nirs is Brahman ; these faculties are truly indicatory of 
Brahman; depending on Brahman they function. These 
sense-powers as well as the material out of which the 
psycho-physical personality of man and Nature are 
constituted are to be examined in the light of the defini- 
tion of Brahman given by Varuna. The definition 
states that Brahman is that in which the universe has its 
ground and support, that in which the universe has 
its origination, sustentation, and dissolution. Such a 
tiefinition of Brahman is met in Svetai., III. 2, 
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Mundak., II. 2. 2, Brahmasutras, I. 1. 1, Bhagavata, I. 
1. 1, and Gita, VIII. 18-19. The various categories 
suggested cannot square with the definition. The 
defining clause suggests also that the Divine Reality is 
the source of all creatures born in the world, that It is 
their immanent soul, and that It is the goal into which 
they return when they.attain liberation from the chain 
of transmigratory existence by the power of His grace. 
Varuna here exhorts his son to have an intense longing 
to realize Brahman. For Mumuksutva or intense long- 
ing to get oneself free from the bondage of trans- 
migratory existence through realization of Brahman is 
the base and starting point of spiritual life. Mumuksutva 
and Jijnasa are but one and the same urge manifesting 
as cause and effect. When the will and desire are 
potent, the means and end will naturally follow. 

3. Bhrgu performed austerity — This sentence is 
repeated five times at the end of this and the following 
four Lessons in which we get the portrayal of Bhrgu’s 
attempt to rise from lower and lower Selfs to the 
Highest Self which is Bliss — an attempt which, in other 
words, synchronizes with his progressive effort to arrive 
at Brahman by applying the defimtion supplied by fils' 
father to categories such as food, life-force, mind, and 
the individual Ego. The repetition is meant to serve 
as a powerful reminder that austere devotion or Tapas 
is the primary and most effective means of attaining re- 
alization of Brahman. It is worth while here to reflect 
briefly on the importance and nature of Tapas in its 
various aspects, (a) The importance of Tapas as the 
very soul of spiritual life is recognized in all our 
scriptures as well as in all the important religions of the 
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world. The Taittiriyaranyaka, VI. 63. 3 states that the 
gods attained divinity through Tapas, and that it is the 
highest. While extolling Tapas, Manu (XI. 235-245) 
states that through austere devotion alone one accom- 
plishes what IS hard for achievement or what is beyond 
one’s reach, and that gods accept only the worship of 
such a person who has purified himself through Tapas. 
The Matsyapurana states: f| 

I 5^:# f’-ir ^ ^ II f| qt 

rTWT I qnf || Through 

austerity desires are fulfilled; there is nothing that 
cannot be accomplished through devotion ; when there is 
such means people are unlucky to no purpose; nothing 
can excel Tapas; one attains the supreme through it, 
casting away all sin by its power, and enjoys in the 
company of gods. Hence the sage Rsabha admonishes 
his sons: Dear children, having taken a human birth 
you ought to engage yourself in holy Tapas by which 
your mind will become stainless and you will obtain the 
supreme Bliss of Brahman. It does not befit one to 
abandon oneself piggishly to sense enjoyments having 
got a human birth— qiT^f ^ 4>WIH|% 

I I ^ 1 1 
Bhagavata, V. 5. 1 The Upamsads emphasize the 
value of Tapas repeatedly. See Supra, p 57 and also 
Brhad., IV. 4. 22, Svetaivatara, I. 15, 16 & VI. 21, 
Katha, II. 15; Mundaka, I. 2. 11 & III 1. 5; 
Praina, I. 2 & 15 and Mai tray., IV. 4. (b) The nature 
of Tapas niay be described under two aspects, external 
or Adhibhautika and internal or Adhyatmika. This 
however is not a very clear-cut classification as it is hard 
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to make a physical and psychological distinction. It 
may be stated that in the lower stages Tapas consists in 
the mortification of the body by long fasts and physical 
austerities such as Krcchra, Candrayana, Paraka, and 
Santapana. In keeping with this the Brhad., V. 11. 1 
states that ill-health imposed by nature upon a man 
forms the highest Tapas if he is prepared to submit to 
it without any murmur. This physical form of Tapas 
is the most prevalent one and the etymological sense 
readily lends itself to that meaning. The term Tapas is 
derived from meaning * to give heat ’ or ‘ to suffer 

pain ’. The psychological meaning was evolved meta- 
phorically. In order to control the powers and energies 
of the mind and body a determined and vigilant 
exercise of will and even voluntary infliction of pain be- 
come necessary. Great exertion and tension will be 
called to play. Hence in the psychological aspect 
Tapas consists of the mastery of will and thought by 
the habitual practice of exercising restraint over the 
bodily desires and affections which tend to lower objects 
so that the aspirant may advance in the life of holiness. 
It is easy to find that the foundation of the conception 
is in the idea that essentially man is Spirit and that his 
body must be subjected to the soul for the full mani- 
festation of the glories of the Spirit. The disciplines 
that are formulated in the Sruti and customary codes 
are systematic though varied. All of them are meant 
for the taming or eradication of passions, desires, and 
impulses that militate against the spiritual life. To 
cite some instances, Gautama, XIX. 16, states: — 

I Continence, truthfulness, thnce bath a day, 
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•wet cloth, sleeping on the floor, and food-restrictions 
constitute Tapas. Sankaracarya defines Tapas in 
various contexts as 

etc. Madhusudana on Gita, X. 5, says: 
5.T|J^'3| Jnirw Dhanapati, ibid., says; 

| To safeguard from 
error and excess it is always insisted that self-control 
and mortification must be based on scriptural rules. 
The higher purpose of Tapas is a withdrawal of the 
mind from the hindrances and temptations of the world 
and flesh and the clarifying of its vision for what is 
spiritual and true. Hence getting nd of cravings and 
focussing all the energies of mind on the Divine Reality 
form the purest and highest form of Tapas. 

^*3^, Bhagavata, XI 19. 37 STpirFUirr 3^ % 

I ^ I It IS evident 


from this authority that apart from the subjugation of 
the body, solitude, etc. meditation on the Supreme i» 
Tapas par excellence. Hence Gita, IV 10 and Mun- 
daka , I. 9 speak of Jiiana and Tapas as identical, and 
It IS stressed by Yajnavalkya, ^ 

<R3T flq: I 3=53IH I The highest 

Tapas and the best of all duties is concentration of 
thought. The Niralambopanisad has the last word on 
Tapas. ?nr 

^^q^n^'diq flq: | The scorching of all psychoses such 
as hope for the glory of Brahma etc. by the fire of 
Brahman-intuition is Tapas And hence Taittiriyaran- 
yaka, VI. 62. 10-12, estabhshes that Sannyasa is the 
highest Tapas. This supreme concentration of thought 
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on truth is what Bhrgu engaged himself in. Hence his 
father taught him that Tapas is Brahman. But the 
Tapas that prepares the aspirant for this highest Tapas 
is beautifully given in the Bhagavadgita, XVII. 14-16.] 

LESSON TWO 

•— — 

II I 3% I 

qil% I I ^ fqT%T- 

qR I I q d’lfsdcqcT I q d'1fq’=r^T It 

ffq 11 

(^: he) food sTfT Brahman thus 

understood; f| for, arSTfri^ from food ijq indeed 
certainly iTTi^ these (here) beings ^snq?^ are 

born; having been bom by food 

they live; on departing STvTg; food 

they enter into, thus, rfn; that (i e the nature of 
food) l%grq having understood thoroughly (^: Bhrgu) 
5^: again father Varuna 

approached, VRiq': Revered Sir, sTfr Brahman 
instruct, so. (1^ ^W:) him said f 

then: — through reflection, austerity 5i^ Brahman 
seek to understand, oq: austerity (is) 
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Brahman, so. he (Bhrgu) austerity 
performed. gPT: having performed. 

he understood that food ^ is Brahman; for 
certainly, all beings here are, indeed, born 
from food; having been born, they remain 
alive by food; and on departing, they enter 
into food. Having thus reflected on the true 
nature of food, again he approached his father 
Varuna, saying, * Revered Sir, instruct me 
about Brahman.’ Then the father said to 
him: ‘ Seek to know Brahman through 

austerity; austerity is Brahman.’ He perform- 
ed austerity; and after having performed 
austerity, 

[Notes — 1. Food etc . — See notes on pp. 90 & 91. 
Finding that Annam did not suit the definition, the son 
returns to the father. At this stage Varuna specifically 
suggests Tapas as a means of knowing Brahman, for 
encouraging his son to persist in the method of deep 
reflection he had chosen, until he achieved his goal. 
The fact that Bhrgu took ‘ food ’ for Brahman also 
indicates that further Tapas was required to make his 
vision subtle. The reiteration of Tapas and its identifi- 
cation with Brahman m a figurain c wav shows that 
Tapas is the only means of knowing Brahman. One 
should be devoted to Tapas, the means, as much as 
one is devoted to Brahman, the goal. The means being 
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perfected, the end follows. That is what is hinted by- 
stating ‘ Tapas is Brahman’.} 

LESSON THREE 

mcnt I 

I I gioi 

II I 3% ^^21 I 

1 I fi^ir ^T^fn- 

RR^ I RfTTR I R dRfSrIcRcl | R II 

II 

(g;) snw: sjTstRTcf ; f|, RIWRi; ^ 

^TFpt; ^siRrri^ RI^ WlW^cT; RR^ RFIR: 3Tf^I- 

II T^IR (^'.) 5=T: ^ 

3ireraR, ‘RRR; Rwr 31Ri{|’ I (fiRT R^R:) RR 

f — ‘ wm m iRW^WtR, dR*. m" 5^1 R; (^:) rr: 

st^RcT; RR: 

he’^ understood that Prana is Brahman; for 
certainly all beings here are, indeed, bom 
from Prana; having been born, they remain 
alive by Prana; and on departing, they enter 
into Prana. Having thus reflected on the true 
nature of Prana, again, he approached his 
father Varuna, saying, ‘Revered Sir, instruct 
mg about Brahman.’ Then the father said 
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to him: * Seek to know Brahman through 
austerity; austerity is Brahman/ He per- 
formed austerity; and after having performed 
austerity, 

[Notes — 1 . He understood Pra^a etc . — ^The translation, 
of the first six Lessons are to be read together, as 
they are syntacticaUy connected. In this Lesson materi- 
alism is abandoned in favour of vitalism. Just as * food ’ 
cannot be Brahman as it is changeable, so also Prana 
too cannot be Brahman. The material body is produ- 
ced by the Vital Force which is a higher category. In 
the absence of Prana, says Brh. V. 12. 1, Anna decays. 
Gh^dogya , VI. 11.3 also states that without Life this 
will die Anna or the gross 

universe is not Brahman, Prana which is the aspect of 
the activity of the Cosmic Being also cannot be Brah- 
man, even though it may be doubted to be such by 
noticing that Apana brings about child-birth, the five- 
fold breath sustains it, and Udana causes death.] 

LESSON FOUR 

li I 

I I I dqgr 

10 
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11 |fw ii 

(?r:) SWT s^Tsirt^; tpri: 133 ^ 
ipPl '3trqi% ; jt^t: ; 

^ II ^ (ym:) 55?: tj 3 iq^ ‘ wn: 

s[ir 3 t^’ I (i^ q^:) ^ f — ‘crqw stir 

^^mm, snr ’ f ra I g; (^3:) aT?rc2Rr ; €; ot: 

he understood that Manas ^ is Brahman; for 
certainly all beings here are, indeed, bom 
from Manas; having been bora, they remain 
alive by Manas ; and on departing, they enter 
into Manas. Having thus reflected on the 
true nature of Manas, he again approached his 
father, sayirg, ‘Revered Sir, instruct me about 
Brahman.’ Then the father said to him: 
‘Seek to know Brahman through austerity; 
austerity is Brahman.’ He performed auster- 
ity; and after having performed austerity, 

[Notes — 1. Manas is Brahman etc . — ^By reflection 
Bhrgu next suspects manas to be Brahman. Unlike 
Prana which is unconscious, mind is a conscious entity. 
It IS the principle of knowmg, and it represents also the 
will-power of the Cosmic Being. The universal mind 
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lias created the material universe. Even the hi-dividual 
life begins when by an act of mind, as Pra^nopanisad, 
III. 3 & 9, says, Prana comes into the body. So also 
at the death of a previous body the future body is 
fashioned by thought (cf. Brhadaranyaka, VI. 4. 3). 
It needs no special mention that beings are sustained 
through life by acting r "i’ (\ i / ; with the environment 
through mind. Brahman is the Principle of Conscious- 
ness just as the mind is. So Bhrgu superficially accepted 
mind to be Brahman inasmuch as it has the marks of 
Brahman But through reflection he soon discovered 
that even mind is only a lower category, because he 
was able to understand that mind is just an organ of 
knowledge even as sight and the rest, and that its 
consciousness is only borrowed.] 

LESSON FIVE 

^ q% I | 

- - - 

I I e I e 

?l4f3'=r^T u I) 

(^) 5r^ f|, terRc tr^ ^ 

5PTl% 3Tf5l- 

II (’iaO S^T: ^ 
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sTSr 31^’ I (to ^:) ?rq: 3^ f — 
‘cfcRTT m( sT^T ’ I (^;) OT: • 

€ Wf: cT'^, 

he understood that Vijhana^ is Brahman; for 
certainly all beings here are, indeed, born from 
Vijhana; having been bom, they remain alive 
by Vijnana; and on departing, they en'er into 
Vijnana. Having thus reflected on the tme 
nature of Vijnana he again approached his 
father, saying, ‘ Revered Sir, instruct me about 
Brahman.’ Then the father said to him: 
‘Seek to know Brahman through austerity; 
austerity is Brahman.’ He performed auster- 
ity ; and after having performed austerity, 

[Notes — 1. Vijnana is Brahman . — Vijnana is the 
individual Soul, the self-conscious principle in man. 
Mind is only its organ. Vijnana controls the mind, the 
senses, and the body, initiates activity in them, and at 
death goes from one body to another. This individual 
Soul, which is the centre of knowledge and enjoyment, 
cannot be the cause of the entire universe. So Bhrgu 
abandoned that too, and rose to a higher category.] 

LESSON SIX 

>qriifg [ 

mmm 
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I 2^T5j^ ^^^\ 

\ h ^^si^TSfi: II 

(’3;) 3TFF?:: Bliss sTlT S^l^WlVi;; % 3TR?^ TJ^ ^ 
^Fqs%; 5R% 3^^=^ 

3Tra^5I^; II W W this well-known tqitMl 
of Bhrgu and Varu 9 a ^?JT Knowledge q<% in the highest 
siItfR:. in the empyrean, m the heart sildfedf is firmly 
^oimded. q'; who thus %3C contemplates he 
becomes established. possessor of food 

3?5n?;: an eater of food (=3r and) iR^ becomes si^l^T 
through progeny through cattle through 

the resplendence born of sacred knowledge (=^ and) 
4ifrq;^ great becomes, through renown (=^ 

and) ?lfR. great (tcrI^ becomes). 

he ^ understood that Bliss is Brahman ; for cer- 
tainly all beings here are, indeed, born from 
Bliss; having been born, they remain alive 
by Bliss; and on departing, they enter into 
Bliss. This same knowledge of Bhrgu and 
Varuna is founded on the highest empyrean, 
the Supreme Bliss hid in the cave of the 
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Intellect. He who thus comprehends becomes 
firmly established. He commands ^ food and 
gets power to assimilate and enjoy it. He be- 
comes great in progeny, in catt’e, and in 
effulgence born of sacred wisdom. He becomes 
great through renown issuing from righteous 
conduct. 

[Notes. — 1. He understood that Bliss is Brahman . — 
Through observation, and reasoning Bhrgu found out 
that food is perishable, Prana is unconscious, mind is 
changeable, and the intelligent agent is limited and ex- 
posed to pleasure and pain, and that therefore none of 
these can satisfy the definition of Brahman given by his 
father. So he came to the highest category. Bliss, 
through deep reflection and austerity. The term 
Ananda here does not stand for the sheath designated 
by that name in the previous chapter, but the infinitude 
of the Atman-Brahman Reality depicted in Chandogya, 
VII. 23. 1, as Bhuma or the plenum of felicity. He 
who realizes this Bliss which is the Atman reaches the 
Supreme, and he has nothing, more to achieve. The 
Bliss here cannot be the Ko^a because of three reasons : 
1. Nothing higher than Bliss is mentioned in this 
context as in the previous one where Brahman is 
declared to be the tail and support; 2. The knowledge 
of this Bliss is laid in the liiglu'st heaven of the heart, 
according to the statement here; and it is only a re- 
assertion of what has been said in the opening passage 
of the second chapter while describing the goal of 
Brahmavidya; 3. It is stated again that Bliss is the 
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ctilmination of the enquiry, and that he who knows It 
stands firmly groimded; for he becomes aptakama, 
perfect. 

2. Commands food etc . — ^All creatures have food so 
long as they live, and they eat it too; but by this 
specific mention the visible result of this knowledge is 
eulogized. The Upasaka will have plenty of food, a 
perfectly healthy body, and external and internal wealth. 
See Notes on p. 24 for ELirti and Brahmavarcasa.] 

LESSON SEVEN 

^ I 1 giorf I 

1 £1^ I 5'n: 

I | H ^ 

I I gfl^ 

I gfH II 

11 

atvTT food q not one should blame. cT?! that 

(is) a holy observance, a pious rule SIFT: Praijia 
% indeed siwq; food; body 3T5rKn (is) an eater of 
the food, sif)- on hfe-breath body sr^ferq^is 

estabhshed; on the body stft: hfe is 

established. ^ therefore this >31^ food 31’^ on 
food estabhshed. q; who this SFTil food 
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on food si^1g:crq: established knows he 
Sfl^ldSlci becomes established. (^) 1 

JTSW 'ISfil: 5nira=4%^ (=^) JlfH. *1^ ; (=^) 

One^ should not blame food. That should 
be observed as a pious rule. Life, indeed, is 
food. Body ^ is the eater of food. Body is 
set in life; life is set in the body. Therefore 
food is established on food. So he who knows 
and contemplates food which is established in 
food becomes firmly established. He becomes 
an enjoyer of food, commanding plenty of 
food. In progeny, in cattle, and in effulgence 
bom of sacred wisdom he becomes great. 
Through renown for his righteous conduct he 
becomes great. 

[Notes — 1 . One should not etc . — ^An aspirant of Brahma- 
vidya should never condemn or speak ill of food; for the 
body built by food is the first gateway to realize God. 
Food deserves from him respect as a Guru. Manu, 
11. 54, says, I ggf 

^ 11 Let him worship food daily and 

partake of it without reviling it. Let him also feel glad 
and serene at its sight, and appreciate it in every way. 
The suggestion is that this body, which is the first and 
fundamental instrument for knowing God, should not 
be neglected; even when one has ascended to the 
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lughest riing of realization one should not neglect it 
•wilfully. The monk should be satisfied with the food 
chance brings and should never blame it when it is 
poor or unclean Every aspirant after spirituality 
should foster this respect for food as a holy observance. 
As a matter of decorum one may cease to blame food; 
but in order to render one’s contemplation on food 
as Brahman effective one has to take a religious vow 
not to condemn food even in mind. 

2. Body is the eater etc . — ^The reciprocal support of 
Anna and Prana is mentioned here for praising the 
im portance of food as the support and the supported. 
Thereby it is recommended as an object of contem- 
plation — an indirect means of realizing Brahman. 
Prana in its cosmic aspect is the energy that mani- 
pulates matter and creates manifold objects. Food or 
matter is only its expression; and as a cosmic force 
Prana is co-present with matter. Even as a house and 
its various parts such as roof, wall, and the rest are not 
independent, so also body and Prana are not mutually 
independent; both are in reality two aspects of food. 
No one can get the highest knowledge of Brahman 
without the aid of body and Prana. So even the grossest 
part of our being deserves respect ] 

LESSON EIGHT 
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srfa'%5 I I 

*l^fcT I 2IR ^c2i! U 1% 

3Tg*Tt52^T^: U 

315n^ food ^ not one should not reject or 

disregard. ^ that (is) a pious rule. 3Tiq; water 
% verily 3?^ (is) food. light (is) the eater 

of food. in water light is establish- 
ed; in light 31H; water are established. 

^ I I S[^ q^: 

5r^^-4%^ (=^) mpu, 1 (^) TiiT^ (tr^) II 

One^ should not reject food. That should 
be observed as a pious rule. Water indeed, 
is food. Fire is the eater of food. Fire is 
established on water; water is established on 
fire. Therefore food is established on food. 
He who knows and contemplates food which 
is based on food becomes firmly established. 
He becomes an enjoyer of food, commanding^ 
plenty of food. In progeny, in cattle, and in 
effulgence born of sacred wisdom, he becomes 
great. Through renown issuing from his 
righteous conduct he becomes great. 
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[Notes — 1 . One should not etc — One should respect 
food by not rejecting what is offered and by not casting 
out what one already has; for food represents the basic 
stuff of earthly hfe and the common need of all 
creatures. Sages consider those who cast into sea or 
fire large quantity of food stuff— for reasons, economic, 
commercial, or political — ^worst offenders against Nature 
and God. The Smrti says I 

'KJf || Sharing food with 
others is the highest charity, for food is the support of 
all life. 

2 Water, indeed, is food etc . — Food is ultimately 
produced with water which pours as ram. So water 
is identified with food, being its cause. Sun gives rain 
through vapour produced by heat. So water and fire 
are reciprocally dependent. This mutual relation, 
similar to that of food and its eater, is given to eulogize 
food which may be worshipped by looking upon as 
Brahman j 


LESSON NINE 

qfd'reg I? I \ 

I 5^1^ it 
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food ^ much sho\ild be produced. 

earth % verily ST^ni ; strjrT: ®JvrR:; ; 
37TO35I; sT^.i^: ; ; ci^ 

31# STR.ilcIii:; *1; 3T5P3^ 3i# SIR%^ ^ ^f: ST^- 

foSir ; 31^; ('^) ¥1^ I SI^T (=^) 

I (=^) (^^) II 

One should produce abundant food. Let 
that be observed as a pious vow. The earth \ 
indeed, is food. Ether is the eater of food. 
Ether is established on the earth; the earth is 
established on ether. Therefore food is esta- 
blished .on food. And so he who knows and 
contemplates food which is based on food be- 
comes firmly established. He becomes an 
enjoyer of food, commanding plenty of food. 
In progeny, in cattle, and in the effulgence 
born of sacred wisdom, he becomes great. 
Through renown issuing from his righteous 
conduct he becomes great. 

[Notes — 1 . The earth, indeed, is food etc . — The 
earth may be looked upon as the food of ether as it is 
surrounded by the latter. Apparently the earth is the 
support of ether which is above it. So here also the 
reciprocal relation of food and its eater may be 
assumed. In the three Lessons ending with this one, 
* food ’ is conceived in a figurative sense. It is suggest- 
ed that all the relations given may be thought of as 
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cause and effect or as support and supported. Thus it 
is taught that the whole phenomenal universe and all 
its change and movement can be reduced to some 
simple concept. Through reflection on this basic fact, 
the relation of all created things — ^from Prana to space 
— as food and food-eater, the aspirant can rise to a 
higher unity in which this duality will be transcended. 
That unity is first emphasized by taking ‘ food ’ in 
the broadest sense and in the sequel -.ublimriiing it into 
Spirit. To stress the sublimity of this conception of 
expanding Anna to Brahman, at each step a solemn 
contemplation is formulated and proper firuits are 
promised, serving to attract the seekers.] 

LESSON TEN 

’n I 3Tvffcf- 

•Ml • . % 

TTsqd I I JT’sqclTSfiTT 

1 q W ifd ^Tf% 1 

ltd Sli >rq gq‘: I qiqrd |cflqT: I I 

I |f?| 11 I 

tjfeRTd I I if^ qgi 1 
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fq’c^n^l^ 11 | RfrlshlJl I 

rl'*T^ I 11^1^ 35^f^ I c|J=tI^ I 

JrWR I C!?R I ?^>=q5=lfsf% fTiTl: | 

?l^ gCTr4nTft?f I I m^i 

I q^oi f5r?r-% ^l^l: I qf^ ^'sfqqf 

^ra^qi: 11 ^ 3?'^ I qsn^fqit^r% i ^ I 

^ q‘ qqftcl I sipqigfqilcl q^q 1 qqq^qqqirqiqi^- 
^f5*=q I qioiqqqifqiqs^Bf ^pq I q^qq- 

qrrqiqsqR^l^^q r %TqqqqirqTqiqq^j=q i 

^qqtq-qqqqifqHS'iq^f'q i mw\^ 

| m^ ^Iq^IfW 1 ^T^| 

^T'^i I s^q^q^q^q^qvTq: i 

SfqvlT^! I 

I 5q^qf^q Rqqqi qj^T^fq 1 ^^«qV 

ST^q^q qi^qTfq | ^ qj q l^q qi^qi: | 

ST^qqqslq^-qqT^f^ I fq>q iqqq’cqg^iTXJ^ t 



CHAPTER THREE 


159 


I q I II ^ ^5IiTtS3- 

II ^fn 5iT^ci; || 

at the residence ^ anyone ^ not 
should refuse. ^ that (is) the pious rule, cren^ 
therefore W ^ =q by whatever iqqqr by means «tf 
abundant sisi^ food let him acquire. 3?^ for 

this one, i e. the guest s-vTij, food 3Rif^ has been prepar- 
ed, made ready ^ so they (i.e. householders) 

declare, g^iacf; in the foremost or best manner 
prepared, dressed wluch) this ^ truly 3TqJ5[. 
food, (cTf]^ that) sWJi;. food to him (i e. the giver) 
g^: in the best manner accoinpl'slic':, returns. 
JRSTcT: m a medium manner 

{dd:) ^q: l in the lowest 

manner 315rq(, (cTcf) 3?^ sPrRT: 

^J^q^ I q; who qqq, thus knows for him 

such result 3qFW^ will accrue). 

An ^ aspirant should not refuse anyone at his 
residence. Let this be observed as a pious 
rule. He should therefore acquire abundant 
food by any means whatsoever. It is for the 
sake of the guest that food has been prepared, 
so declare the householders. The food that is 
prepared and given in^ the best manner re- 
turns to the giver in the best manner; what. 
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is offered in the medium fashion returns also 
exactly so ; food prepared and offered in the 
lowest fashion accrues to the giver in the 
lowest way. He who knows this as stated 
gets what he merits. 

[Notes — 1 . An aspirant should not etc . — Here is. 
the root of the conception of Nryajna or the sacrificial 
duty which is enjoined upon a householder to his fellow- 
beings. Nryajna is one among the five great Yajnas a 
housefather has to do. Satatapa says, cff ^ 

licT I ^ 

Fnend or foe, ignorant or fallen, he who comes just 
when a householder’s daily Vai^vadeva worship is over, 
is a guest; and the guest will cause him to go to heaven 
if he is properly honoured. The Visnupurana says that 
the housefather should look upon him as a deity — 

| When a guest turns back 
and goes out from a house without being honoured even 
with water, that house can certainly be compared to the 
residence of a sovereign jackal. 

1 t ^ s Bhagavata, 

VIII. 16. 7. Even if the seeker of shelter and food be of 
a low castCj he should not be refused. Kathopanisad^ 
I. 7 and 8, also warns against any neglect of hospitality. 
It IS therefore laid down among the foremost duties of a 
householder, even if he be a seeker after liberation, to 
gather wealth by using all his power. Bhattabhaskara, 
in commenting on any means whatsoever % goes so far 
as to state that even by unlawful means one should 
acquire wealth if it is for worship. This interpretation 
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is unacceptable. The Bhagavadgita, III. 13 states 
that those who make food ready only for filling their 
belly are vile and that they eat sin. So the true 
householders declare that food has been cooked for 
others, gods, guests, etc. Sankarananda states that 
reverent gift of food paves the way for knowledge of 
Brahman. 

2. In the best manner etc. — ^Mukhatah, madhyatah, 
and antatah refer to the sattvika, rajasika, and tamasika 
mode of giving. It is explained in the Gita, XVII, 
20-22. An alternative explanation of the three words is 
that they denote the three periods of life — youth, middle 
age, and the evening of life. The principle underlying 
the announcement is that the gifts which a man makes 
return to him in this life itself or in the next, exactly in 
the same way as he gives As you sow so shall you reap. 
If a man gives in vouth, he will get in youth , if he is 
charitable in middle age, he will not be in want in his 
middle age; gifts given in old age will accrue to the 
giver in the old age. The passage emphasizes graphically 
that action and reaction m the moral realm also are 
equal and opposite ] 


cfFT^ in speech preservation, safety thus, 
m Prana and Apana acquisition and 

preservation thus, in the hands work 

^ thus, qi^: in the feet motion ^ thus, 
in the anus evacuation thus, and 3^ 

Brahman 3qrai^ one should meditate), so 
pertaining to man contemplations. then 

referring to the gods contemplations). — 

11 
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in the rain < 5 ^; satisfaction ^ thus, in 

lightning strength, violence thus, qgg in cattle 
SRI: fame thus, in stars light ^ 

thus, in the generative organ procreation 

spi:eril^/ immortality bhss ^ thus, 311^1% in 

the space the all ^ thus and Jifr Brahman 
3qr^ one should meditate). cT^ That, i.e. Brahman 
siRgi foundation thus one should meditate, 

well-founded becomes. ?rc3[ that Jlf : great- 
ness thus sqraicl one should meditate, JlfRC. great 
he becomes. cTrf that tpi; mind ^ thus one 

should meditate, possessing mindfulness ¥r|% 

becomes; ^that iTH: homage ^ thus one should 
meditate, siw to him sprni: desires bow down m 

homage; ^that STIT the Supreme Lord thus 3qp||cr 
one should meditate, ffTfRIPT possessing supremacy 
becomes; 5r§r^: of Brahman qftflR:: imiversal dissolver, 
power of destruction thus one should 

meditate around him hateful 

?R:W: enemies, i.e. craving, anger, etc. die. ^ 

those who sifiRir: not liked foes (=g and) 

die. 

The Contemplations^ of Brahman associated 
with man consist in meditating on Brahman 
as safety or preservation in '•pooch, as acquisi- 
tion and preservation in Prana and Apana, as 
work in the hands, as motion in the feet, and 
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as evacuation in the anus. The contemplation 
of Brahman as associated with the celestial or 
divine phenomena consists in meditating on 
Brahman as satisfaction in rain, as strength in 
lightning, as fame in cattle, as light in the 
stars, as procreation, immortality, and joy in 
the generative organ, and as the All in spatial 
ether. Should one meditate upon It as the 
foundation of all, one becomes well-founded. 
Should one meditate on It as greatness, one 
becomes great. Should one meditate on It as 
mind, one becomes endowed with mindfulness. 
Should one meditate on It as obeisance, all 
objects of desire bend down before him. 
Should one meditate on It as the Supreme 
I-.ord or as the Veda, one becomes a possessor 
of supremacy or Vedic Wisdom. Should one 
meditate on It as destructive power, his hating 
Ibes and unfriendly enemies die around him. 

[Notes — 1. The Contemplations etc , — These are form- 
ulated to help the average aspirant to accustom himself 
to meditations which purify the mind Speech, respira- 
tion, movement, and alimentation are the fundamental 
facts about man as a living organism. The best use of 
speech, as w^ell as of thought and knowledge implied by 
It, IS to make it serve one’s safety So just as in the 
Vibhuti-yoga of the Bhagavadgita, where certain 
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prominent members or qualities are recommended for 
special reverence, the aspirant is advised to meditate on 
Brahman as safety and the rest in regard to speech and 
the hke. The peculiar human gift of speech should be 
respectfully used for leading one to the Supreme Truth. 
Breath taken m and blown out is the expression of life; 
and the main purpose of life is progress and security, 
yoga and ksema The progress and security, which 
aspirants seek should be centered in Brahman; that is to 
say, they should be made an occasion to remember 
God constandy. Movement of hands and feet indicate 
life; and the presence of the Divine Spirit makes hfe 
possible. So all movement of limbs should be thought 
of as inspired by God within. Evacuation is the com- 
pletion of alimentation. The body which is the vehicle 
of life is sustained by food that is assimilated; so this 
process is here recommended to be taken as an indica- 
tion to reflect on Brahman whose power underlies it. 
The satisfaction which people feel when abundant food 
is promised by useful ram should be meditated upon as 
coming from Brahman. The wonder caused by the 
violent flashes of hghtning and the twinkhng of the 
stars also are to be traced to the Spiritual Reahty of 
Brahman, and are to be meditated on as Brahman. 
The prosperity and prowess which ancients possessed 
consisted in cattle. They too are a Vibhuti of Brahman. 
Even the function of the generative organ should be 
taken as a symbol for sublime thought on Brahman; 
the race is perpetuated through procreation; through 
children a man pays oflT his debt to his ancestors, and 
thereby he enables himself to attain liberation or im- 
mortahty and bliss. Again an aspirant is advised to 
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meditate on Brahman under various attributes such as 
support, greatness, mind, reverence, Veda, and destruc- 
tive power. Whenever one thinks of Brahman, one 
does so under some attribute or other. Here specified 
attributes are given for the purpose of meditation It 
is a general principle of Upasana that in whatever form 
or under whichever attribute a man may worship 
Brahman, he becomes the possessor of such attributes 
and powers. But if the meditation has no special desire 
behind, the result will be spiritual elevation and mental 
purity.] 

5^ in the man sprq; this one q"; who he ^ and 
in the sun s?# he who ?r: he =q and T33i: one. 
sf: who a knower as said above ?Er; he 

from this from the world having departed 

13313;^ having transcended, 

13313; RftRWqJdL 

3 TRJTRTI, ^^TRIvft having the food 

he wills, having the form he wills these 

worlds traversing, visiting 1333; fliis 

Saman 3133;smgmg 333^ remains: fis ( = ft) Oh, 

|T 3 ; 3 T 1 T 3 ; I 33^ (am) food, 3 Tfl 3 ; 335313;, 33 ?I 3 ; = 335313 ;; 33 fH. 
I =^ 3531 ^: (am) eater of food; 33^ 333 K: ; 33 fq( = 33 ^: ; 
53^13; 1 -^^133; combiner, link, 33^13; 33 ^ 

I of the cosmic order, 53 «Ws 3 T 

first-born, than gods ^q; earher, prior 33133^ 

of immortality m (==qTfq;) navel, centre (=q and) 
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I am; q; who JRT me gives away g; he 
assuredly alone nr me srWT: protects. ^ 

food 3?^ food he who eats 3?% eat. 37f^ I 

the whole world have overcome, 

destroyed. (3Tfil[) sun n Ixlce light, q: who 
13313 ^ thus knows (n; gets the fruit 

stated.) thus sacred wisdom. 

And^ this one who is here in man and that 
one yonder in the sun are one and the same. 
He who knows thus, on departing from this 
world, transcends successively the Selfs con- 
sisting of Anna, Prana, Manas, Vijnana, and 
Ananda, traverses® these worlds enjoying food 
at will and assuming forms at will, and re- 
mains singing the following Saman; Oh,® 
wonderful ! Oh, wonderful ! Oh, wonderful ! 
I am food, I am food, I am food ! I am the 
food-eater, I am the food-eater, I am the food- 
eater ! I am the combiner, I am the combiner, 
I am the combiner ! I am the first-bom of the 
world-order! I exist even prior to gods, and 
I am the centre and source of immortality! 
Who gives me away has protected me! I, the 
food, eat him who eats food all for him- 
self ! I have overcome the whole world ! I am 
a splendour like the sun. He who knows this 
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has the results mentioned. Thus ends the 
sacred doctrine. 

P^Totes — 1. And this one etc . — The Spirituail Essence 
in man and in the sun are here identified, because the 
Self of the knower becomes all. This passage and part 
of what follows are repeated from Lesson VIII of the 
Anandavalli. See Notes on p. 129, 

2, Traverses these worlds etc . — ^This describes the state 

of one who has realized his Divine goal. When one 
has realized Brahmanhood, one gets all enjoyments and 
all forms at one’s will; because one who realizes be- 
comes Saccidananda and in that capacity enjoys all 
existences together. He is the Spiritual Essence in all. 
Being one with God, all forms and enjoyments which 
God has at will are his. He traverses all worlds 
because he is omnipresent. Sama is the prolonged form 
of Sama which means Brahman who is one with all 
and equal in all. Singing Sama therefore denotes 
j)' ‘ ‘ ■ for the benefit of the world the unity of 

the Self as well as the perfection of life resulting from 
that knowledge. The passage is interpreted also as 
describing the behaviour of the Jivanmukta who eats, 
clads, and moves at will, without being bound by any 
external rule. 

3. Oh, wonderful etc . — ^The original passage is a 
Vedic stanza set to Saman tune. This accounts for the 
prolation of some of the vowels, interposition of addi- 
tional letters, and interjections suitable to that mode 
of singing. The actual word-forms are given in the 
Anvaya. The whole song is a transcription of the 
mystic experience of a sage who has realized Brahman . 
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It is his unspeakable wonder that although he is the 
Pure Spirit he has become the material universe with 
its dualities. The repetition of each clause expresses 
the boundless joy and wonder that is experienced. The 
liberated soul realizes that he is one with Hiranyagarbha 
who existed even before the gods and the universe, and 
that he is the source of immortal Bliss. He also be- 
comes conscibus that the whole universe as Anna 
represents the Infinite’s aspect of Utility and as such 
he who gives food to the needy helps the divine plan 
and he thereby chooses Divine grace; whereas he who 
does not give food to the needy and accumulates it for 
himself becomes the prey of the destructive power of 
‘food’. In reality food also is Atman, this is stressed 
by repeating thrice ‘ I am food ’. The experiencer of 
this transcendent Unity realizes that he is the food, the 
food-eater, the Conscious Principle that forms the link 
between the two, and the Immortal Bliss that finally 
assimilates the entire universe — perceived as a duality 
before realization — into Itself, and remains as the ever 
self-luminous Light of Intelligence. This miraculous 
experience is again given here to disclose that whoever 
aspires to attain to this goal shall have to perform 
Tapas repeatedly hke Bhrgu, and that then only he 
becomes the possessor of the Bliss of Brahman.] 


THE EKD 




